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This thesis is about Welsh saint's cults and pilgrimage c. 1066- c. 1530. The 
first chapter explores how post-Conquest bishops in Wales used Welsh saints to 
promote themselves and stabilize their positions. By introducing new cults, 
promoting old ones, translating relics, and commissioning Vitae, they influenced 
devotion shown to native saints. William I and Henry 11 made pilgrimages to St 
David's; these visits might have been calculated demonstrations of power 
intended to lend support to the clergy and to ensure the clergy's prayers for the 
kings. No new saints were proclaimed and this suggests that foreign presence 
intensified Welsh attachment to original native devotions. 
Chapter two discusses royal patronage of Welsh saints c. 1284-c. 1500. The 
interest of Edward I in relics from Wales is of marked difference to the relative 
paucity of interest on the part of future monarchs and this was probably related to 
efforts Edward spent in conquering Wales. Edward I went on pilgrimage to St 
David's; Richard 11, possibly Edward IV, and Henry V made pilgrimages to St 
Winefride's well probably because her shrine near the border was more 
accessible. Most kings after the reign of Edward I venerated a relic of the Cross 
taken from Wales by Edward I indicating that relics of the Passion attracted 
universal devotion. 
There were pilgrimage centres outside Wales that might appear unusual 
destinations for Welsh pilgrims considering certain political associations. Chapter 
three discusses the shrines of St Wulfstan of Worcester, St Thomas of Canterbury, 
St Thomas of Hereford, and Westminster Abbey. The mercy of the saints could 
extend beyond geographical boundaries. 
Chapter four discusses Welsh pilgrimage sites and practices that took 
place at them and the similarities with customs in England and on the Continent. 
Local pilgrimage sites and relics were central to local communities demonstrated 
by the proliferation of holy wells. The last section of this chapter presents 
pilgrimage sites that were popular in the early sixteenth century, and continued to 
attract pilgrims despite royal mandates. 
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Aspects of Welsh saints' cults and pilgrimage c. 1066-c. 1530 
Introduction 
This study shows how Welsh and non-Welsh interest in native saints 
developed and changed, and how these dual interests influenced each other over time 
and particularly focuses on relics and pilgrimage. The significance of Welsh relics 
and their importance to post-Conquest bishops and to Edward I in particular have 
been pointed out by numerous historians. This study attempts to push that evidence 
further and to examine how relics of saints and pilgrimages to their shrines were used 
by many different groups of people with specific emphasis on relations and tensions 
among Normans, English, and Welsh from the time of the Norman Conquest to the 
Dissolution, I explore how individuals in authority, bishops in particular, influenced 
saints' cults to increase their own prestige and try to explain how both Welsh and 
non-Welsh could express devotion towards Welsh saints. I look at how the Welsh 
called upon their native saints to protect them against foreigners and also how 
important saints were in their every-day lives, as both defenders and healers for 
Welsh communities. Also, the perceived attitudes of Welsh saints towards foreigners 
in Wales and their attitudes towards non-Welsh supplicants are discussed. 
I look at post-Conquest patronage of Welsh saints, including translations of 
relics organized by bishops and the pilgrimages of William I and Henry 11 to St 
David's shrine. Edward I's pilgrimages and offerings to Welsh shrines are then 
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discussed in relation to his military campaigns in Wales. While the king made 
donations to Welsh saints, he also made offerings to English saints, St Wulfstan, St 
Oswald, and St Edmund Martyr, to seek their aid in his military campaigns against 
the Welsh. Edward's offerings to Welsh saints contrast markedly with the relative 
paucity of interest shown them by subsequent monarchs of England. Later kings did 
however continue to venerate a relic of the True Cross once in the possession of the 
Welsh princes, but appropriated by Edward 1. 
The third chapter looks at the fluidity of saintly intercession by showing how 
the Welsh were supplicants at shrines in England. It was not unusual for the Welsh to 
seek the aid of non-Welsh saints. Particularly interesting are pilgrimage destinations 
just over the border from Wales as many of these communities had large Welsh 
populations. Indulgences were also granted for the Welsh to visit the shrine of St 
Edward the Confessor in Westminster Abbey. Saints were such an ingrained 
component of society that devotion to them was supposed to, and perhaps sometimes 
did, reach across geographical boundaries, biases, and prejudices. Boundaries 
between Anglo-Norman and Welsh parties were often fluctuating, with alliances 
forged and broken sometimes in apparently random fashion. The same applies to the 
patronage of Welsh saints; they heard the pleas of both Welsh and non-Welsh 
supplicants. While native saints protected their communities, punishing trespassing 
foreigners if necessary, they could also extend their mercy towards them. To extend 
their mercy towards supplicants of different backgrounds, and to both punish the 
wicked and reward the just was a demonstration of their power and goodness. 
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While the Welsh sought the aid of English saints, chapter four discusses their 
attachment to native saints and explores the saint) s role as healer and defender for the 
community. Evidence for Welsh dynastic, ecclesiastic, and lay interest in the cults of 
saints is discussed. In some instances native poetry is revealing of devotions. Not 
only the widespread commonality of practices throughout Wales, but their similarity 
to traditions elsewhere in Christendom at large becomes evident as will be shown in 
this section. The chapter looks at the difficulty of uprooting practices associated with 
devotions at the Dissolution. Despite mandates against the veneration of relics and 
pilgrimages, saints remained objects of devotion well into the sixteenth century and 
later. 
The Saints of Wales 
Welsh clergy, ruling dynasties, and laity honoured the native saints of Wales 
in the both pre and post-Conquest periods. The pre-Conquest period saw the 
beginnings of Welsh hagiography as early as the ninth century. Evidence for the 
veneration of relics during this time is suggested by the cults that focused on the 
corporeal remains of a number of saints whom the Anglo-Normans were quick to 
appropriate upon their arrival. The foreign clencs knew where to find the bodily 
relics of Wineffide, Teilo, Dubficius, Elgar, and Caradoc, as will be shown, and this 
suggests that the relics were already being honoured by the Welsh. Religious 
institutions had long been founded by, and dedicated to, these early saints. Ruling 
dynasties before the eleventh century honoured saints associated with Wales. There 
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are surviving stone monuments with Christian inscriptions dated as early as the fifth 
century; pre-Conquest Welsh kings recorded their dedications to the saints and Christ 
in stone. For example a stone cross was erected by king Samson early in the tenth 
century; the inscription records the king's request for prayers for his soul after his 
death. ' Ruling families were intensely proud of their lineage and genealogical tracts 
were designed to show descent from fifth- and sixth-century saints of Wales. ' 
The cults of some of the saints particular to Wales attracted the attentions of 
non-Welsh ecclesiastics and secular authorities after the Norman conquest. It is 
known that foreign overlords frequently took an interest in the established cults of 
saints honoured in newly acquired territories. ' Such was the case with the 
Carolingians and the saints of Brittany, the Capetians and Merovingian saints; so too 
it was with new Nonnan bishops and abbots and Anglo-Saxon saints. The acquisition 
of relics sometimes had political implications and newly introduced secular and 
ecclesiastical rulers often desired to possess them in hopes of promoting and 
stabilizing their positions by associating themselves with a well known saint. Welsh 
'Davies, JR., 'The saints of South Wales and the Welsh Church', Local Saints and Local Churches *in 
the Earlv Medieval West, Thacker, A. and R. Sharpe, eds., (Oxford 2002), pp. 379-80. For more on the 
Christian stone monuments in early Wales see Nash-Williams, V. E., The EarIV Christian Monuments_ 
of Wales, (Cardiff 1950). Similar monuments with dedications dating from the same period are found 
in Ireland; Richardson, H., 'The Cross triumphant: high crosses in Ireland', Op, =: Essays in Celtic Studies 
in honour of Proinseas Ni Chathain, QMq), Richter, M. and J-Michel Picard, eds., (Dublin 2002), pp. 112- 
17. 
' Davies, R. R., Conquest, Coexistence, and Chanve: Wales 1063 -1415 . (Oxford 1987), p. 176. 
' See for example A. Williams, The English and the Norman Conquest (Woodbridge 1995), ch. 6; W. M. 
Aird, St Cuthbert and the Normans: The Church of Durham, 1071-1153, (Woodbridge 1998), ch. 2; R. A. 
Fletcher, St James's Catapult: The Life and Times of Diego Gelmirez of Santiago de Compostella, 
(Oxford 1984), ch. 4, J. M. H. Smith, 'Oral and written: saints, miracles, and relics in Brittany, c. 850-1250', 
Speculum, 65, (1990), pp. 309-44. 
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patronage of native saints continued in the presence of the Anglo-Normans. Welsh 
clerics commemorated saints in hagiography and native dynasties contributed to the 
refonned structure of the Welsh Church by encouraging the growth of parishes 
through the building of churches. The foreigners brought with them new monastic 
orders and the Cistercian houses in particular received endowments from ruling 
families. It was the saints of early Wales in whom the Normans seem to have taken 
an interest. They fostered interest in saints whose cults were already well established 
and entered religious houses that were already in existence. They initiated 
ecclesiastical reforms and adopted saints with whom the Welsh could identify. Native 
dynasties continued to show their interest in native saints until the extinction of the 
princes during the reign of Edward 1. 
Evidence for veneration of relics and pilgrimages by Welsh laity becomes 
available in the post-Conquest period from about c. 1120. Pilgrimage sites remained 
popular up to the Dissolution, and indeed, even later. While shrines dedicated to 
Christ and the Virgin fell out of favour at the Reformation, pilgrimages and festivals 
in honour of local saints associated with given parishes continued. Though the focus 
of the dedication changed, parishes kept their associations with native saints through 
topographical means- through caves, springs, and springs dedicated to them. These 
dedications and associations with figures from Welsh antiquity helped to differentiate 
one parish from another and allowed a given church to stand apart from its neighbors 
16 
and Suggett suggests that this is a peculiarly Welsh characteristic when compared 
with most other post-Reformation societies. ' 
Devotion to ancient and native saints of Wales was one of the main elements 
that gave the Welsh Church its distinctive characteristics. Hundreds of individuals 
were venerated as saints in Wales. It is not possible to look at all of them. Graham 
Jones identified five hundred saints; of whom about 350 only had one known 
dedication. Henken in 1987 listed forty-six saints for whom there is more substantial 
evidence. ' This study focuses on saints whose cults gained recognition from non- 
Welsh, or who were reputed to have done so. ' We know that these saints were 
honored in the pre-Conquest period because the Anglo-Normans were introduced to 
their cults when they arrived in Wales and knew where to find some of the native 
relics as will be shown. 
In Wales as elsewhere in Christian regions, sanctity was locally conferred 
having little to do with formal canonization processes. None of the saints appears to 
have been canonized by the Roman Church. ' We have little idea how or even when 
any given saint was first venerated. Saints were proclaimed by the 'vox populi' of the 
local community in recognition of their meritorious life and death and posthumous 
' Suggett, R., 'Festivals and social structure m early modem Wales, Past and Present 152, (1996), 
pp. 96-98. 
'I am grateful to Dr Graham Jones for discussion about his project. M. Gray, Images of Piety: The 
Iconography of Traditional Religion in Late Medieval Wales, (Oxford 2000), p. 34, E. Henken, The 
Traditions of the Welsh Saints, (Woodbridge 1987). 
' The map on p. 10 marks the pilgrimage sites and place names discussed in this thesis. 
7 Cartwright J., Celtic Hagiography and Saints' Cults, (Cartwright), ed. J. Cartwright, (Cardiff 2003), 
'Introduction% P-2. 
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miracles. ' There may have been a local ceremony to mark the occasion perhaps 
including Mass and a procession of relics. From the late tenth century the papacy 
began to have a louder voice in the matter; especially from the pontificate of 
Eugenius III (1145-53) popes began speaking with authority and proclaiming saints 
for the entire Catholic Church. ' However, it was not until the thirteenth century and 
finally the publication of the Decretals by Pope Gregory IX in 1234, that popes 
claimed monopoly over the process of canonization. Even later than 1234 many 
individuals were venerated as saints at the local level, but not formally canonized. 
Papal canonization did not apply to the innumerable persons who had been regarded 
as saints long before, such as the saints of Wales from the fifth through seventh 
centuries, the time now sometimes referred to as the Age of Saints. " 
Locally proclaimed saints were important components of early medieval 
society. Communities and monastic institutions adopted their own personal 
protectors, investing certain saints with responsibility for a particular territory. 
Centuries later this characteristic was expressed by Giovanni Flaminio, a 
hagiographer in the early sixteenth century, who explained a city's dependence on its 
patron saint. 
'We can see that by a great gift of Heaven it has come about that every city has 
divinely allotted some saint as guardian and protector. Rightly it awards him honour 
' Vauchez, A., Sainthood in the Later Nfiddle Ages, trans. by J. Birrell, (Cambn'dge 1997), p. 13; W. 
Davies, Wales in the Early Mddle Ages, (Leicester 1982), p. 177. 
' Vauchez (1997), p. 24. 
" Rollason, D., Saints and Relics in Anglo-Saxon Engjand, (Oxford 1989), p. 3. 
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and worship at all times, but especially in uncertain or dangerous circumstances it has 
recourse to him as protector and defender ... 
it is none the less piously to be believed 
that there are very many of them who exercise a special care and protection over 
those places in which they were born, or where they lived for a long time. ' '1 
Heriken identified the Welsh saints as men and women of the fifth and sixth 
centuries who lived as recluses, ascetic religious figures, or founders of institutions 
and were referred to as 'saint' because of their virtuous fifestyles; generally their cults 
were not far reaching. " Most of the Welsh saints lived in the fifth through the seventh 
centuries whereas the Anglo-Saxons were still proclaiming saints in the tenth century. 
It was these 'Dark Age' saints of early Christianity in Wales that continued to be 
honoured in later medieval Wales up to the Dissolution. Charters supposedly dated 
t! - .. from the sixth through the eleventh centuries are included in the Liber Landavensis; 
many of these charters grant land and protection in the name of local, usually 
obscure, saints. 13 From this material it can be inferred that a particular saint was 
honoured at a specified time, but it does not tell us when his cult arose, or indeed, 
how popular his cult was. Most of the saints in Wales enjoyed local cults and 
probably did not gain more recognition because they were in out of the way places, 
nor did any of them obtain recognition from Rome. No later medieval Welsh men or 
women were canonized; Gerald of Barri attempted to have a Welshman named 
Caradoc canonized c. 1200, but was unsuccessful. "This differs from the situation in 
England where several new saints were named, such as Edward the Confessor, 
" Cited in D. Webb, Patrons and Defenders: The Saints III the Italian City States, (London 1996), p. 3. 
Henken, E., 'Welsh ha iography and the nationalisfic imptdse', Cartwright pp. 26-27. 91 
" For a bnef discussion of these saints see. W. Davies, (1982), p. 174. 
11 See below, P. 90. 
19 
Thomas Becket, or Thomas of Hereford. Likewise in Scotland, Margaret, mother of 
King David 1, was canonized in 1249. " Though the Welsh often compared the 
qualities of their princes and noblemen to characteristics of the saints, there is no 
evidence for the emergence of new cults focusing on the remains of native Welsh 
who died in conflicts with Normans or English from the eleventh century onwards. " 
No is there any evidence of Welsh political martyrs equivalent to Simon de Montfort 
or Thomas of Lancaster. 
There were saint-kings among the Anglo-Saxons (Ethelbert, the first Christian 
Anglo-Saxon king, Oswald of Northumbria, Sigebert of East Anglia, Edmund the 
Martyr, and Edward the Confessor) and there were likewise saints among the early 
princes and kings of Wales, but they were confined to the early centuries. For 
example, Brychan was a fifth- or sixth-century king and saint. Cadwaladr who died in 
664 was king of Gwynedd. Tewdric had been prince of Glamorgan in the late fifth or 
early sixth century. Clydog was king in the sixth century in the area of Hereford and 
Momnouth. Gwynllyw was another king-saint and Cynog and Lleuddad were saints 
of noble birth. The charters of the Liber Landavensis provide evidence of local 
princes and kings swearing on relics and processing with relics from as early as the 
sixth century as will be shown. 
11 Barrell, A. D. M., Medieval Scod (Cambridge 2000), p. 43. Medieval Ireland had a later canonization 
as well. Malachy was archbishop of Armagh and died in 1148. I-fis cult was fostered by Bernard of 
Clairvaux, in whose arms he was said to have died; D. Farmer, Oxford Dictionary of Saints, (Oxford 
1997), pp. 323-24. 
" Henken discusses the Welsh tendency to attribute saintly arid heroic qualities to secular figures; Henken, 
Cartwrigh, pp. 30-32. 
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The Anglo-Saxons venerated and made saints of royal and noble ladies, such 
as Mldred, Werburg, Etheldreda, Milburga, and Ermenod but this does not seem to 
have been the case in Wales. The Irish Church, like the Anglo-Saxons, honoured 
numerous female saints. 17 However, very few Welsh women seem to have been so 
honoured. Gerald of Barri mentioned St Eluned, daughter of King Brychan. " There 
were also St Dwynwen, another daughter of king Brychan, St Wineffide, Non, mother 
of St David" and also possibly St Kigwe who had one church dedication in Skenfiith 
(sometimes called Skerrid), Monmouthshire. " This is not to say that female saints 
were not honoured in Wales. They most certainly were, but few were actually Welsh 
by birth. Melangell, for instance, was Irish-born. Winefride excepted, the Welsh 
female saints seem to have had little political importance . 
21 The apparent preference 
for male saints in Wales corresponds with the greater numbers of religious houses for 
men as opposed to houses for women. There were three houses for women in Wales 
and these were comparatively small and poor. Likewise although Welsh kings retired 
to monasteries that were often sponsored by the dynasties there is less evidence for 
women retiring to nunneries. " The Virgin, however, was honoured in Wales and her 
cult will be discussed in chapter 4. 
" Harrington, C., Women in a Celtic Church: Ireland 450-1150, (Oxford 2002). 
" The Journey through Wales and the Description of Wales, (Jo or Description), ed. L. Thorpe, 
(London 1978), 92. 
" Gray (2000), p. 37. Nfildred, Werburg, Ermengild died c. 700, Etheldreda, died in 679 and Mlburga died 
in 715. The dates for the Welsh women are less certain; Dwynwyn and Non lived in the fifth century and 
Winefride lived in the seventh century. Farmer (1997). 
2' HatTis, S. M., 'The Kalendar of the Vita Sanctonim Wallensium', Joumal of the Historical Society 
the Church m Wales, 3, (1953), pp. 32-33. 
21 Cartwright, J., 'Dead virgins: feminirýe sanctity in medieval Wales', Medium AeNum, 71, (2002), p. 6. 
" Cartwright (2002), pp. 19-20. 
21 
More often than not, the centre of the cult of a Welsh saint was located 
around his hermitage or ecclesiastical foundation. For example, Illtud was honoured 
at Llantwit Major in Glamorgan where he had been first abbot, Beuno at the 
monastery he founded at Clynnog Fawr on the west coast. It has been suggested that 
in England royal administrative centres were often associated with the cult of a 
particular saint. It was typical, though not invariable, for royal saints' cults to be 
centered in a royal chapel or church foundation. The ruling dynasty promoted the 
cults, as in the cases of Mildrith at Minster-in-Thanet, Eanswith at Folkestone and 
Ethelburg and Eadburg at Lyminge, all in Kent. St Werburg's cult was focused on 
Hanburg before she was translated to Chester. Sts Cyneswith, Cyneburg and their 
relative Tibba at Castor were venerated in Mercia. ' 
Welsh ecclesiastical sites were also sometimes associated with royal courts. 
For example the abbeys of Margam, Llanilltud Fawr, and Llancarfan were linked to 
the ruling dynasties in their area. " The pre-Conquest ruling dynasty of Powys 
associated itself with St Garmon as shown above. Post Conquest dynasties in the 
period leading up to the Edwardian conquest were active in making grants to 
monastic houses and endowing Cistercian monasteries. Ruling families chose to be 
" Rollason (1989), p. 120. 
" Davies, J. R., The Book of Llandaf and the Norman Church in W! lLes, (Woodbndge 2003), pp. 13-16. 
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buried in native church grounds, such as Tywyn and Meifod, or in Cistercian 
monastenes such as Aberconwy. 
25 
Relics and pilgrimage 
Gerald of Barri spoke of the Welsh fondness for swearing on relics. 
"The common people, and the clergy, too, not only in Ireland and Scotland, but also 
in Wales,, have such a reverence for portable bells, staffs crooked at the top and 
encased in gold, silver or bronze, and other similar relics of the saints, that they are 
more afraid of swearing oaths upon them and then breaking their word than they are 
,, 26 upon the Gospels. 
Gerald also explained that "anyone who knowingly peýures himself on one of the 
Gospels deviates from the path of truth with great danger to himself and with the risk 
of eternal damnation". 27 However, Gerald also said how fickle the Welsh were and 
how quick they were to break their oaths. 
28 
Relics were an indispensable part of medieval Christian life. The value of any 
particular relic was a reflection of the importance assigned it by the community that 
revered it. ' Ownership of relics was important because it distinguished members of 
the community and separated them into hierarchies based on their connection writh 
See H. Pryce, 'The Medieval Church', History of Merioneth, 11. The Middle A es, none ), ed J. ge fflen6 th 
Beverley Smith and L. Beverley Smith, (Cardiff 2001), pp. 254-96, in particular p. 281, for a brief 
discussion of the influence of native rulers on parochial foundations. 
" Joumev, P. 87. 
" lbid, p. 118. 
" Description, p. 256. 
" Geary, P., Furta Sacra: Thefts of Relies M the Central Nfiddle Ages, (Prmceton 1978), pp. 4-7. 
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the relic. Importance, or prestige, was related to intimacy and close relationships with 
the saints via their reliCS. 30 
'Relics were necessary for the saying of Mass, the liturgy most central to 
medieval Christianity. A canon of the Council of Carthage (407) required that all 
altars contain a relic . 
31 This probably arose from the early practice of placing altars 
over the tombs of the martyrs. 32 Thus the story of St Illtud receiving the body of a 
holy man, accompanied by an altar, takes on significance. Mtud buried the body in a 
cave and placed the altar over the grave. The altar was thus incorporated with its 
relic. " 
Relics fulfilled certain functions that were necessary to the community in 
which they were venerated. " Not only did they increase the prestige of the church or 
monastery, they were also a source of income through the offerings they attracted. " It 
was therefore necessary for the superiors of the institution to possess relics of their 
patron and promote his or her cult, for by doing so, they were bolstering their own 
" Brown, P., Socioy and the Holv in Late Antiqui , (London 1982), p. 188. 
" Geary (1978), p. 20. 
32 Ibid, p. 134. In a letter to Augustine of Canterbury, Pope Gregory ordered him and Mellitus, bishop of 
London, to 'build altars and place relics on them'. B. Ward, High King of Heaven: Aspects of EarlV 
English Spiriuality, (London 1999), p. 55. Bede, Ecclesiastical I-fistory of the English People, book 1, ch. 
xxx, p. 107. 
33 Vita Iltuti, in Vitae Sanctormn Bnttanniae et Genealogiae, (herefter VSBG), ed. A. W. Wade Evans, 
(London 1944), ch. 22. 
"' Geary (1978), p. 18. 
" Vauchez (1997), p. 20. 
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prestige. Not only were relics the embodiment of the saint, they were perceived as 
being alive and could thus be invoked. They were the saints themselves, continuing to 
live among men. Relics had legal fights as they received gifts and offerings made at 
their tombs or to their monasteries. They owned properties- the churches, monasteries 
and associated lands,, and shrines, dedicated to them. They witnessed oaths. " They 
were visited by pilgrims. 
Relics could be mortal remains or articles, referred to as secondary relics, 
which had been used by the saint during their lifetime, such as bells, gospel books, 
staffs, or torques. Such items were 'tangible links' between the saint who had left the 
world and the individual hoping to attain salvation. Throughout Christendom, saints) 
relics were the focus of devotion and possession of them was important to churches 
and monastic institutions. 
While there is evidence of early devotion to relics, interest in pilgrimages is 
more elusive. Gerald of Barri said that Rhys ap Grufludd, accompanied by his men., 
went to St David's cathedral to pray and while there "mass was said and they made 
their oblations"') . 
37 Twelfth-century hagiography retrospectively mentions the 
pilgrimages of St David, St Padarn and St Teilo to the Holy Land. " However, the 
Welsh apparently preferred pilgrimage to Rome above all other destinations because 
" Geary (1978), pp. 152-53. 
" Descripti p. 243. 
" Vita Sancti Patemi, VSBG, pp. 258-261. 
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there they could pray at St Peter's. '9 In 1152 the Welsh prince Cadell ap Gruffludd 
(. went on a pilgrimage' to an unnamed destination. " Much later Guto'r Glyn (1450- 
90 ) commemorated Einion ap Gruffudd of Llechwedd Ystrad for his pilgrimages to 
St Melangell in Pennant, accompanied by his family, 'as was fitting. 41 
Pilgrimage here is defined as a short or long journey made to a destination 
considered and recognized as holy by the Church in Wales. There is little specific 
explanation provided for the motivation of Welsh pilgrimages. If the poets are to be 
believed, it seems most evident that shrines were frequented in search of cures. In the 
later medieval period, pilgrimages might have been made to take advantage of the 
indulgences attached to the visit. It was an activity in which all classes engaged. 
Pilgrims in Wales as elsewhere were many and varied and stretched across all of 
society from king, to poet, to peasant. Pilgrimage appears to have been a routine in 
Wales as Gerald of Barri tells how "when they marry, or go on pilgrimage ... they give 
a donation of one tenth of all their worldly goods, cattle, sheep, and other 
livestock". " 
Pilgrimage was a means of honouring Christ, the Virgin, and saints and was 
an important ritual for the medieval Christian community, The actual site to which 
" Description, p. 253. 
" Brut v TMsogLo , (jjTD, trans. and ed. 
I Jones, (Cardiff 1952), p. 58. 
" M. Gray (2000), p. 37; Ruddock mA guide to Welsh literature, (glgde), ed. A. O. H. Jarman and CT. R. 
Hughes, 2 vols, (Swansea 1979), 2, p. 17 1. 
" Description, p. 253. 
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pilgrimage was made provided a place in which all members of society could gather 
for prayer. The place of pilgrimage, and the liturgy associated with it, gave spiritual 
strength, and sometimes, physical renewal, as is suggested by cures received through 
petitions at the site. Pilgrimage centres were a focus of pride for the local community 
as they attracted the attention of travellers some of whom were of international fame. 
Pilgrims brought in revenue to the local community. There is evidence of hostels and 
though the numbers of pilgrims may have sometimes burdened secular and clerical 
hosts, their offerings would have aided the local Church and thus, indirectly, the local 
population. 
The geography of the site was important and later medieval poets emphasized 
the natural beauty of the shrines and often described the landscape features as will be 
shown. Gerald of Barri said that the churches of Wales were peaceful and more 
tranquil than those of other nations because they were in natural settings, sometimes 
with cattle in their churchyards. 43 The site often incorporated a well, associated with 
healing, and therefore holy, properties. Holy wells, though not uncommon at 
pilgrimage sites throughout Christendom, were abundant in Wales and Ireland, and 
were especially associated with practices now seen as characteristic of 'Celtic 
Christianity". 44 Water was of central importance to Christianity because it was 
through baptism with water that people were brought into the faith; holy wells had a 
" Descripti pp. 253-54. 
Jones, F., The Holy Wells of Wales, (Cardiff 1954). 'Celtic Christianity' is applied loosely here in 
reference to regions where the Breton, Cornish, Gaelic, Irish, and Welsh languages were spoken and where 
some religious practices may have been traditional or native, and of marked difference from the Roman 
Church. There was not a unified Celtic Church; practices vaned. Harrington (2002), pA 
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special significance perhaps symbolizing the new life of the soul. Water, as a life 
giving fluid, was and is, of fundamental importance in many religions. 
On the other hand, the geography of Wales was such that it would be difficult 
even for pilgrims within Wales to travel easily to many of the more remote sites and 
Gerald of Barri tells of the rugged Welsh terrain. " St David's had a reputation for 
being difficult to reach since at least the eleventh century. What enticed kings, clergy, 
and laymen to visit shrines in Wales? Some pilgrims might have made visits if they 
happened to be in the vicinity of a shrine. However, several pilgrimages made by 
more prominent figures, such as William I and Henry V, might also have been 
calculated as a display of authority to local secular and ecclesiastic societies. Though 
it is known that several kings of England made pilgrimages to shrines in Wales, the 
purposes or reasons for their pilgrimages, as well as those of Welshmen, have not 
been discussed together. 
The Sources 
The wide time span of this study has been determined by the availability of 
sources. However, the time limits are logical. The Conquest introduced into Wales, 
and eventually the rest of the British Isles for that matter, influences that impinged on 
Wales and its Church as no earlier English power had methodically done. More 
evidence for saints' cults survives from the post Conquest period. The attempt made 
" Description, pp. 220-2 1. 
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at the Dissolution to bring some traditional religious practices to an end itself 
generated the production of information about cults and practices that would 
otherwise be unknown. The original sources are varied and are introduced below. 
Primary sources 
(1) Hagiography 
Hagiography has proved an invaluable source. The Vitae were produced by 
ecclesiastical institutions and provided a direct means of influencing cults. It was 
natural that foreign clerics would desire to write about newly encountered saints. 
While supporting an institution's claims to lands and property, hagiography also 
served to prove the authenticity of the saint and his or her relics and to increase 
veneration shown him or her. Vitae thus increased the prestige of the institution 
claiming his or her relics. Hagiography was an ideal way to instruct about the saint's 
fife and encourage virtuous behaviour. The Lives then were partly intended for 
monastic and cathedral communities, but their message extended beyond the walls of 
the cloister. They could be read as part of the liturgy, used for private devotions by 
the ecclesiastics, or read to pilgrims at the shrine. " Stories from Vitae could also be 
incorporated into sermons. Shrines were more likely to attract pilgrims from further 
afield if a Life of the saint was in circulation. 
46 Rollason, D. W., The Nfildreth Legend: A SqLdy in Early Medieval Hagiogaphy in EnAl (Leicester 
1982), pp. 3-4. 
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Lives of Welsh saints were written in Brittany possibly as early as the seventh 
century. These were dedicated to saints who left Wales and settled in Brittany, 
including Samson, Malo, and Winwaloe. " Likewise there were several Vitae of Irish 
saints written in Normandy and Brittany in the seventh century. 48The hagiography of 
Wales appears to date from the post-Conquest period at first glance. This seems odd 
when it is known that Lives were being written as early as the fourth century on the 
Continent and from at least the seventh century in Ireland and England. JR Davies 
has suggested that hagiography was in existence in Wales before the eleventh century 
and that the earliest evidence comes from the beginning of the ninth century. J. R. 
Davies has argued that because a Breton Life of Samson dating from the seventh or 
eighth century made reference to a written Life of St Illtud, there was a collection of 
such literature in existence at the time at Llanilltud Fawr, Illtud's foundation. He also 
suggested that a mention of St 111tud in the Historia Brittonum, a synthetic history of 
c. 830, was likely derived from a Life in circulation during the ninth century and that 
the later twelfth-century Life drew on this earlier source. "' 
D. Dumville also believes that hagiography was in existence in Wales c. 800 
and this is supported by the Life of St Gannon that was included in the Ifistoria 
Brittonum which was written c. 829/30, most probably by a Welsh cleric. Not only 
" Doble, G. H., Lives of the Welsh Saints, ed. D. Simon Evans, (Cardiff 197 1), pp. 8,88. 
" Picard, J. -Nfichel, 'Early contacts between Ireland and Normandy: the cult of Irish saints in 
Normandy before the conquest, Ogm pp. 84-93. 
" J. R. Davles (2002), p. 381-83. 
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does the Life indicate that hagiography was written in Wales in the pre-Conquest 
period, it also indicates that the ruling dynasty of Powys was dependent on and 
fostered the cult and church of St Garmon in the kingdom of Powys. 10 Other evidence 
for pre-conquest saints' cults before the ninth century is limited and the majority of it 
is derived from Breton or later eleventh century sources. 51 
Davies associated the ninth century interest in hagiography with an interest in 
monastic revival that occurred concurrently and he explains that Irish monasticism 
experienced a revival in the late eighth century. It is also well known, primarily through 
the writings of Bede, that Irish monasteries had been famed as centres of learning in the 
seventh century, and that they attracted numerous men from England. " Davies believes 
the revival that Ireland experienced in the eighth century was paralleled in Wales and 
suggests that this revival was accompanied by extensive manuscript production and the 
veneration of saints associated with monastic foundations. Some Welsh monasteries 
enjoyed the patronage of local kings during this period as kings were retiring into them. 
The associations of dynasties and monasteries fostered stability and probably encouraged 
the expansion of the cults of the primary saints of Wales. " That there appears to be a lull 
in literature dedicated to the saints from the mid-ninth century until the late eleventh 
century is not particular to Wales. This apparent lack of production is mirrored in both 
" Dumville, D. N., 'The histoncal value of the Historia Brittonum', Arthurian Literature, ed. R. 
Barber, vol. 6, pp. 1-26. 
" J. R. Davles (2002), p. 380. 
" Richter, M., Ireland and Her Neighbors in the Seventh Century, (New York 1999), ch. 6. 
" J. R. Davies (2002), pp. 384-86; (2003), p. 76. 
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England and Ireland. However, it does not indicate a lack of ability on the part of the 
institutions; it may be that none have survived. " 
Vitae were composed in post-Conquest Wales for political reasons. Welsh and 
Anglo-Norman clerics desired to establish themselves in the ecclesiastical hierarchy; 
the Normans entered monastic houses already in existence and these institutions were 
then re-organised and reformed by them. The Welsh composed Vitae to defend their 
native saints and ecclesiastical foundations against the authority of these foreign 
ecclesiastics and the see of Canterbury to which these newcomers swore obedience. 
The Anglo-Normans used Vitae to further the ecclesiastical privileges of the 
institutions which they entered and restructured. The rights and privileges enjoyed by 
the patron saints extended to their foundations and Vitae could be used to 
authenticate grants of property. Institutions competed against one another and by 
doctoring traditions, sought recognition of higher ecclesiastical authority, such as 
archbishop or pope, in hopes that their foundation might be given privileges over 
other churches in Wales. " 
Norman interest in Welsh saints resulted in a re-birth of particular cults in which 
they took an interest. The foreign presence in Wales seems to have resulted in more 
literature dedicated to native saints, hagiography in particular. It is probable that many 
Welsh saints previously enjoyed oral traditions in the pre-Conquest period. Anglo- 
-" J. R. Davies (2002), pp. 383-84,387,392,395. 
" Henken, Cartwri , p. 
30. J. R. Davies (2003), p. 76. 
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Norman clerics perhaps sought to legitimize their own positions through translations and 
also by writing new Lives of Welsh saints. The Welsh hagiography of the twelfth and 
thirteenth centuries shares many characteristics with the European genre, "and reveals 
much about contemporary Welsh attitudes towards the Anglo-Normans. At the same 
time, there were probably local saints who enjoyed strong cults though Vitae were never 
written for them. The local community may not have required a Vita and list of miracles 
to justify their veneration. " 
The Vitae now best known to us are those written by Welshmen from the late 
eleventh century onwards and these have survived in versions copied by Anglo- 
Normans c. 1200. Like most Welsh manuscripts, with the possible exception of law 
texts, they were written in monasteries. " These Lives survive because, though written 
by Welsh clergy, they were collected and re-copied by Normans for liturgical 
purposes. The main early collection of Welsh saints' Lives'. (for there were many 
versions and variations produced in the late medieval and early modem periods), is 
that contained in BL MS Cotton Vespasian A xiv, copied around 1200, possibly at 
Gloucester, but influenced by a Monmouth collection. " This collection also includes 
a kalendar of saints compiled some time after 1175, the date of its latest entry, 
" W. Davies (1982), p. 207. 
57 J. M. H. SrrUth (1990), p. 324. 
" Huws, D., Medieval Welsh Manuscripts, (Cardiff 2000), p. 53. 
" W. Davies (1982), p. 207; K. Hughes, 'British Museuni MS. Cotton Vespasian A. Xiv (ý ýfta Sanctorum 
Wallensium): its purpose and provenance', Studies in the Early British Church, ed. N. Chadwick, 
(Cambridge 1958), pp. 183-200. 
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apparently in Monmouth priory, before being copied at Gloucester. ' It has eighty- 
four commemorations, of which thirty relate to Welsh and Irish saints. It cannot have 
been produced for strictly liturgical purposes because a number of feasts that were 
celebrated in the priory of Monmouth were omitted; it has been suggested that it was 
made in the twelfth century to introduce more local devotions. " More local saints 
were not honoured or included in the kalendar by the Anglo-Normans but probably 
remained important to local communities, as evidenced by later poetry. We might 
assume that those saints for whom Vitae survive were the most popular, but this may 
not be a safe deduction. 
Perhaps the earliest Welsh Vita, though this is debated, is that of St Cadog, 
written by Liffis who was a monk at the monastery at Llancarfan and son of 
Herewald, bishop of Llandaf, Cadog's principal foundation. Liftis probably wrote the 
Life here in the 1070s or 1080s. " It has also been claimed that Rhygyfarch's Life of 
St David is the earliest example in the post-Norman era and possibly prompted other 
saints' Lives. " It is possible that this Vita was written sometime after 1081, in 
response to the pilgrimage of William I to St David's in that year. J. R. Davies 
I S. M. Hams (1953), pp-3-53. 
" W. Davies (1982), p. 214. 
" lbid, p. 208. Davies proposed this earlier date whereas C. Brooke argues that the text was written c. 1081 - 
1104, before the cession of Llancarfan to Gloucester in 1104. C. Brooke, 'The archbishops of St David's, 
Llandaf and Caerleon on Usk' M The Church and the Welsh , 
Border in the Central Middle Ages, 
(Woodbridge 1986), pp. 72-73. Bowen suggested 1104 as the date of the text; Saints, Seaways, and 
Settlements in the Celtic Lands, (Cardiff 1977), p. 93. 
" VSBG, pp. XI-Xii- JR Davies (2002), p. 387. Davies views this Life as the begffining of an 
hagiographical revival. 
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suggested a date between 1091-1093 because these dates mark the death of Bishop 
Sulien and the defeat of Rhys ap Tewdwr by the Normans. ' However, a later date of 
1093-95 for this Life has been suggested because Wilftid, bishop of St David's 
supported the Welsh in an uprising c. 1093-95, and was temporarily suspended by 
Anselm, Archbishop of Canterbury. The attack on the ecclesiastical independence of 
the Menevian see could have inspired Rhigyfarch to compose the Life. " 
Other Vitae of Welsh saints, or saints closely associated with Wales, soon 
followed. The Vita of Padam was written at Llanbadam Fawr, near Aberystwyth, 
c. 1120.66 The Vita of Tatheus was written c. 113 0.67 The Vitae of Carannog were 
probably written in the early twelfth century at Llangrannog. The Vita of St Cybi 
seems to have been written at Llangybi in Monmouthshire, probably about the same 
date. The Vita of Gwynllyw was composed c. 113 0 at Newport. The Vita of Illtud 
possibly came from Llantwit Major c. 1140.68 
There were also other saints' Lives written in the later medieval period and not 
necessarily by Welshmen. The Nova Legenda Anglie, originally titled 'Sanctilogium 
' J. R. Davies (2002), p. 390. 
" Kirby, D. P., 'A Note of Rhigyfarch's Life of St David', Welsh Ilistory Review, 4, (1968-69), p-292. 
' Padam was bom m Bnttany, but rMgrated to Ireland and then Wales with several of his cousMiS. Henken 
(1987), pp. 121-127. 
" Tatheus was the son of an Irish king and he fled to Wales to enter the religious life after rejecting his 
father's kingdom. Henken (1987), pp. 106-07. 
' VSBG, pp. xi-xii; Doble (197 1), pp. 88-145. JR. Davies suggests that the Vitae of Gwynllyw, Tatheus, 
and Cadog were written by Caradog of Llancarfan for Gloucester abbey. (2003), p. 108. 
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Angliae, Walliae, Scotiae, et 1-fibermae' was written by John of Tymnouth (c. 1290-13 49). '9 
John of Tymnouth's work mentioned many saints associated with Wales. Gundleus, 
Cadog, Illtud, Teilo, Dubricius, Bemacus, Patemus, Cletaucus, Kebius, Tatheus, 
Karantocus, Aiduus, and Oudoceus. " Capgrave (1393-1446) is credited with revising 
the work and putting the Lives in alphabetical order and it was edited again in 1516 by 
Wynkyn de Worde when fifteen new saints' Lives were added. " 
There are also two Welsh translations of Latin Vitae of St David and St Beuno. 
The texts appear together in the same manuscript and were dated 1346 at 
Llanddewibrefi. " Again, it has been suggested that these manuscripts were a reaction to 
the manipulation of the Welsh Church by the English Crown. " The timing of the 
translation of St David's Life into Welsh coincides with a growing interest in the cult of 
that saint encouraged by Henry Gower, bishop of St David's. " It is the Vitae of David 
and Beuno that survive and though other Lives may have been translated, Henken 
suggested that St David, by the fourteenth century, was clearly recognized as the primary 
saint of South Wales while Beuno was given pronfinence in the fringes of North Wales. " 
" Nova Legenda Angliae, ed. C. Horstinann, (Oxford 190 1), pp. xxii-Iiii. 
70 lbid, pp-xxiv-xx-v. 
71 Ibid, pp. xvi. 
' Henken, Cartwright, p. 37. The Welsh Life of St Davi ed. S. Evans, (Cardiff 1988). A. W. Wade-Evans, 
'Beuno Sant', Archealogia Cambrensis, vol. 85, (1930), p. 316. 
73 1-jenken 
, CartWri , p. 37. 
74 Williams, G., 'Poets and pilgrirm In fifteenth and sixteenth-centLuy Wales', Transactions of the 
Honourable Society of CynmirodoriM (THSC), (199 1), p. 102. 
' Henken, Cmtwhizht, P. 38. 
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With the exception of St Wineffide, no miracle collection survives for a 
Welsh saint. Prior Robert of Shrewsbury wrote a Life and collection of St 
Winefride's miracles c. 113 8 after he had procured her relics from her foundation in 
Gwytherin. " It is Possible that the work represented newly introduced Norman 
traditions. English miracle collections have provided insights into Welsh pilgrims at 
shrines of English saints, in particular, those of St Wulfstan of Worcester written as 
part of his Life by William of Malmesbury c. 1143 and St Thomas of Canterbury 
written c. 117 1. The canonization process of St Thomas of Hereford, c. 1308 includes 
cures of Welshmen, living both in Wales and along the border in England. Likewise it 
mentions cures of Englishmen living in Wales. The canonization process is of 
particular interest here because miracles were being reported and Welshmen were 
having recourse to his healing abilities from 1287 onwards, around the same time that 
Edward I was active in wars with Wales. He made a triumphal journey through Wales 
in 1284 and returned in the 1290s to suppress further rebellions. Throughout this 
period, Cantilupe was displaying his mercy to Welsh clients, several of whom had 
been wounded in battles with the English. 
(2) Episcopal and papal documents 
" This is considered the Vita Secunda Sanctae Wenefredae and is contained in BL Cotton Ms Claudius 
A. v. and Acta Sanctorum, (ASI, Nov. 1, pp. 708-3 1. It was printed by P. Metcalf c. 1712 , The Life of St 
Winefride, (referred to as Wmefride), ed. H. Thurston, (London 1917). The Vita Prima Sanctae Wenefreda 
was possibly written by Elerius, a monk possibly associated with Worcester priory. Printed in AS, Nov. 
1, pp. 702-08 and VSBG, pp. 288-309. St Wineffide's translation will be discussed in ch. 1. 
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The Liber Landavensis, " written c. 1119-34 under the direction of 
Bishop Urban of Llandaf, also included Vitae of Elgar, Samson, Dubricius, 
Teilo, Oudoceus, and Clydog. " Dubricius, Teilo, and Oudoceus were honoured 
as the first bishops and associated with the founding of the original diocese of 
Llandaf. This text contains 158 charters, supposedly from an earlier original 
source and the charters themselves were said to date from the sixth through 
twelfth centuries. They contain infonnation about grants of land, property, and 
persons to the see of Llandaf. ' Some of the charters are attributed to the 
episcopates of Dubricius, Teilo, and Oudoceus; others are said to have belonged to 
the reigns of the succeeding twenty-six bishops of Llandaf. It is often said that the 
book was simply compiled to defend the land interests of the see of Llandaf against 
St David's. The text is problematic and the historical validity and accuracy of the text 
has frequently been questioned. C. Brooke has contested the idea that the charters 
were of an early date and claimed the work as a twelfth century forgery. 80 It is most 
probable that many of the charters existed but that they were edited in the early 
" The Text of the Book of Llan Dav, ed. J. G. Evans and J. Rhys, (Oxford 1893). 
R. R. Davies, (1987), pp. 11,173. St Samson does not have obvious connections with the see of Llandaf-, 
he was however associated with a monastery in Glamorgan, Llantwit, where he studied with St Illtud as 
a child. JR Davies recogMZes the Vitae contained in the Liber Landavensis, as the earliest surviving Lives 
of Welsh saints written by a native Welshman. He accepts that Urban, bishop of Llandaf, did have Welsh 
connections; (2003), p. 77. 
" Davies, J. R., 'Church, property, and conflict in Wales AD 600-1100, Welsh Ilistory, 18, (1996-97), 
p. 390. 
' Brooke (1986), p. 18. 
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twelfth century by Urban and his contemporaries. " There has also been much 
speculation as to the date of the work and it has been dated as late as the mid-twelfth 
century. However, J. R. Davies argues, beyond reasonable doubt, that the Liber 
Landavensis was written c. 1119-1134, the years when Urban bishop of Llandaf was 
pursuing claims for his see, and that he was immediately responsible for much of the 
text. 82 The Liber Landavensis provides useful information about Urban's quest for a 
grander title and about his use of saints' relics to further his cause. The author desired 
to reclaim lost territory; by documenting the initial grant of the land to Llandaf and 
stressing the involvement of Welsh princes, he emphasized the spiritual and temporal 
importance of the original donation. The text, with its Vitae and land grants, provides 
excellent examples of how saints' cults could be manipulated to defend church 
boundaries. 
Bishop Urban was anxious to reclaim the territory of the old see of Llandaf 
and worked for this cause throughout his episcopate. He desired to prove the 
antiquity and grandeur of the see, and in particular to claim for the diocese all the 
property which was believed to have originally belonged to the see. At the time the 
Liber Landavensis was written much of its land had been incorporated into the 
dioceses of Hereford and St David's. " Urban complained to the pope that many of 
" J. R. Davies (2002), p. 365; JR. Davies (2003), pp. 10,29. 
" J. R. Davies, Tiber Landavensis: its date and the identity of its editor', Cambrian Medieval Celtic 
Studies, 3 5, (1998), pp -I- 11. He also suggests that the 
hagiographer, C aradog of Llancailki, was 
closely associated with the text's production; (2003), p. 142. 
" Doble (197 1), p. 59. 
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the lands that belonged to Llandaf had been given to other monasteries or were 
claimed by secular lords. " The extent of the diocese was defined in the Liber 
Landavensis to include the territories that Urban claimed. " One of the author's 
objects was to assert the rights of Llandaf over all churches once within the see that 
were associated with St Dubricius, many of which belonged to the diocese of 
I-T - Hereford in the twelfth century. He also sought to claim for Llandaf all the churches 
once belonging to the monastery of Teflo, many of which had passed into the hands 
of the bishop of St David's. 86 Upon the arrival of the Anglo-Normans the diocese Of 
Llandaf was 'a nebulous entity', and Urban by reclaiming properties and focusing 
devotions on saints associated with the lands, formed a cohesive bishopric. " The 
Liber Landavensis established that the diocese of Llandaf was the most ancient and 
privileged diocese in Wales, superior to St David's, yet subject to the see of 
Canterbury. The text provides a history for the early Church in Llandaf along with a 
record of its bishops. " 
The Liber Landavensis is particularly useful to this study because it makes 
reference to the uses of relics within the diocese, including the swearing of oaths on 
relics and processions with relics. These activities were taking place as early as the 
sixth century and the text names many of the local kings and princes that participated 
" J. R. Davies (2003), p. 46. 
" Doble (197 1), p. 60. 
" lbid, p. 68. 
' J. R. Davies (2003), p. 29. 
' lbid, pp. 65,148. 
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in the ceremonies and this Provides evidence for the devotion of Welsh princes to 
native saints in the pre-Conquest period. Even if the charters are of a later date, it is 
probable that the practices claimed to be of an early date reflected contemporary 
traditions. 
Evidence of the use of relics in processions also survives in a later source, The 
Black Book of St David's, a survey of the lands and rents of the Bishop of St David's 
and the customs connected with them. " The survey was carried out by a selected jury 
of Welshmen or Englishmen, sometimes a mixture of the two. They were to inquire 
into land and rents and services rendered by tenants, and, perhaps more importantly 
for present purposes, to inquire into customs that existed in Wales and adapt them to 
English names or into English legal terms. The book was written in either 1326 or 
1516; the date is open to question because of a contradiction in the dedication of the 
text. The earlier date is based on the following passage: 
'Extent of all the lands and rents of the Lord Bishop of St David's, made by Master 
David Fraunceys, Chancellor of St David's, in the time of the venerable Father the 
Lord David Martyn, by the grace of God Bishop of the place in the year of Our Lord 
1326. '90 
Martyn was bishop from December 1296 to March 1328. If the survey was made 
during his episcopate, as stated in the previous passage, it is a fourteenth century 
record of the estates of the see of St David's and so it has been regarded. However, at 
'The Black Book of St David's. ed. J. W. Willis Bund (London 1902), p. i. 
I lbid, p. I- 
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the end of the book there is a memorandum, in the same hand as the rest of the 
manuscript: 
'The present extent was renewed by the order of the Reverend Father and Lord in 
Christ the Lord Edward, by divine permission Bishop of St David's. Lord Pebidiauke 
and Lawhaden, in the year of Our Lord 1516, and the eighth year of the reign of King 
Henry VIII. "' 
The bishop above mentioned was Edward Vaughan who held the see from 
July 1509 until 1522. The word 'renewed' creates uncertainties as to the date of the 
text. Is the manuscript a literal copy of that of 1326, with a dedication in 1516 when 
it was re-edited? It seems more likely that the manuscript was copied, and not a 
completely new work" so it is probable that 1326 was the date the text was originally 
compiled and the survey is of great interest because of the revealed practices with 
relics. 
No Welsh episcopal registers survive from before 1397. The earliest surviving 
bishops' registers for St David's are from 1397, for Bangor from 1512-30 during the 
episcopate of Thomas Skevyngton, for St Asaph from 1536, and for Llandaf from 
1660.9' There are confirmations and grants of property, signification of 
excommunication, or indulgences among other ecclesiastical documents, but the 
lbid, ii. p- 
' Ibid. 
" Episcopal Acts and Cognate Documents Relating to Welsh Dioceses 1066-1272, (Episcopal Acts , ed. 
J. C. Davies, 1, (Cardiff 1946-48), p. 3-, Pryce, Merioneth, p. 254. 
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surviving output is much lower than from English dioceses. 94 indulgences can give 
some idea of pilgrimage destinations but no indulgences granted by the Welsh 
bishops, seem to have been for Welsh places. " 
There are, however, a number of papal indulgences issued for Welsh churches 
and shrines. " Indulgences provided an incentive to give materially to the Church 
during one's lifetime in order that temporal punishment due to sin would be lessened 
thereby releasing the soul from purgatory much sooner after death. Increasing 
offerings from visitors to specified churches created a flow of money that would be 
readily available to conserve buildings in desperate need of attention, but there is, in 
fact, no way of knowing how many people took advantage of them. Williams referred 
to the 'commercializing sale of indulgences' and said that they must have been 
widespread. " The more days an indulgence was available (some indulgences were 
only obtainable if the church was visited on one specific feast day), the more likely 
and easier it was for someone to take advantage of it. 
')I Barrow, J., St Davids Episcopal Acta 1085-1290, (Cardiff 1998), pp. 1-5-16. 
" '1'\%o indulgences were issued bý Bishop Guy de Mona of St David's in 1398 and 1404, but (lid not 
pertain to churches in Wales. The earlier indulgence was granted to parishioners who gave all ,v 
donation 
towards thc'mending and repair of the public way between the towns ofBoston and Kirkland in I lolland', 
in the diocese of Lincoln which had been greatly damaged by flooding. Sec. The I -, piscopal Rcvistcrs of 
the Diocese of St David's. 1397-1519, ed. E. Vincent Evans, (London 1917-20), 1, p. 63. The later 
indulgence "as granted to the people of the cit-y and diocese ofSt David's who gave alms to the poor clerk 
William David of London, 'who by divine visi tation has cntirely lost the sight ofins eyes by a lier. N disease 
of his blood'. See: lbid, p319. 
'These indulgences can be found scattered throughout Calendars ofEntries in the Papal Registers Relatinv 
to Great BEitain and Ireland, 18 %, ols-- (1896-1998). 
97 Williams, G., Wales and the Reformation. (Cardiff 1997), p. 80. 
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It is not to be autornaticafly assumed that churches that were granted 
indulgences were popular places of pilgrimage. It might be the case that indulgences 
were issued for a specific site precisely because it was not a popular destination. " 
Indulgences, more often than not, are revealing of the clergy's attempts to promote a 
particular relic or church, than they are telling of popular devotions. ' A popular place 
of pilgrimage might not have a need for numerous indulgences. It is possible that 
indulgences issued in the Welsh dioceses are now lost to us. There are no records of 
bishops in Wales granting indulgences for visits to shrines and churches within their 
own dioceses. However, bishops in Wales granted indulgences for Welsh pilgrims to 
Westminster Abbey. 
(3) Record evidence 
English wardrobe accounts are not the most obvious source that would be 
utilized when searching for information about pilgrimage in Wales, but they provide 
all sorts of information on a variety of topics. The royal household accounts generally 
record the recipients of royal funds or donations and, on numerous occasions, 
oblations were made in Wales or in honour of Welsh saints, St David in particular. 
Welsh shrines were not as frequently the recipients of royal oblations as were English 
shrines, such as St Thomas of Canterbury or St Edmund of Bury or Our Lady of 
Walsingham. It has not been possible to examine the complete sequence of wardrobe 
" Vincent, N., The Holy Blcx-)d: King Henn- Ill and the Westminster Blood Relic, (Cambridge 2001), 
p. 160. 
" lbid, P. 16 1. 
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accounts. I have looked at the ones that are specifically known to contain references 
to donations. '00 However, the accounts may not be complete and it is probable that 
donations were made that have not been recorded. 
The Valor Ecclesiasticus, which is reasonably reliable, is not particularly 
useful in this study as it tells what various parishes were worth at the time of the 
Dissolution but, with few exceptions, is generally not revealing of the amounts 
received from offerings in a given parish. The amounts received in oblations are 
sometimes specified, but it is usually unclear to what the oblations were made. The 
inventories compiled as religious houses were dissolved often record the existence of 
relics and shrines. Sadly, there are few such documents surviving. 
(4) Bardic literature 
Another source unique to Wales is poetry composed by native Welshmen in 
honour of Welsh saints. Much verse is now lost to us; most of it was probably never 
written down. Of the small percentage that survives, only a small amount is dedicated 
to saints, and of those poems honouring the saints, only some are useful to this study 
as they are revealing of pilgrimage to shrines. Poems of all genres exist, praising 
men, women, nature, love, battle and saints. While many from each of these 
categories have been read, only those that are illustrative of points relating to the 
" These are indicated in Descriptive list of wardrobe books ed. E. W. Safford (London 1932). Also 
searched were the Daily Household Rolls, as suggested by Professor David Carpenter. These, however, 
were not revealing of oblations to Welsh saints. 
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practice of pilgrimage or honouring of saints have been selected. There are numerous 
poems praising centres devoted to Christ, the Virgin, and saints in Wales, but not all 
these poems are illustrated here as many, while revealing of the esteem in which such 
persons were held, reveal nothing of devotional practices. The poems selected are 
intended to illustrate different aspects of pilgrimage, and are a manifestation of the 
flourishing practice of pilgrimage from the latter half of the fourteenth century 
onwards. 
There are however difficulties encountered when using poetry as a source and 
many of the frustrations are similar to the challenges faced when using hagiography 
as a source. Like hagiography, poetry was intended to increase the fame of a place 
and this could easily lead to inaccurate details or exaggerations of the wealth, size, 
and grandeur of a particular site or cult. Poets (like hagiographers) could also 
exaggerate the numbers of pilgrims who were said to visit shrines. Poems could also 
be used to promote institutions associated with a saint and could further promote the 
rights of an institution to lands that were said to be protected by that saint. Poetry 
presents problems of interpretation because of its rhetorical and stylized form; 
expressions used in a poem are sometimes difficult for the modem reader to 
understand, though he may be able to translate them literally. Their meaning has been 
lost or is taken out of the context for which it was meant. Many of the poems are 
difficult to date and they are often not attributed to any particular poet. 
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The poems were probably read aloud at the site, as the majority of medieval 
texts were intended for oral recitation. "' As Clanchy explains, "reading was linked 
in the medieval mind with hearing rather than seeing"). 
102 Like hagiography, poems 
served to educate people about the saint and his or her nfiraculous abilities and could 
be read as part of a sermon or as part of the ceremonies associated with pilgrimage to 
the saint's shrine. It also served to heighten interest in the saint thereby spreading 
word of the fame of the pilgrimage site, which could result in an increase of 
supplicants and also donations to the shrine. 
Who wrote the poems and why? These questions can be difficult to answer. 
Poets underwent a period of training and could be either professional poets or 
gentleman and cleric-poets, interested in poetry for more recreational purposes. Many 
were of gentle birth, but the types should not be too rigidly differentiated. "' Welsh 
poets originally served the princes of Wales and the highest dignity attainable was 
that of pencerdd, chief of song in court. I-Es importance was manifested in the chair 
that he was given in the royal court. Before the reign of Edward I poets conferred 
timeless honour on their princely patrons by commemorating their glory, honour, 
courage, and fame, often to the accompaniment by a harp. While their chief concern 
101 Davies, S., 'Written text as performance-. the implications of Nfiddle Welsh prose narratives', LiteracV 
in Medieval Celtic Studies, (LMCS), ed. H. Pryce, (Cambridge 1998), p. 135. 
" Clanchy, M. T., From MemM to Written Record: England 1066-1307 (Oxford 1993 2' edn), p. 270. 
"' Williams, G., The Welsh Church from Conquest to Reformatio (Cardiff 1962), p. 421. 
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was praise, poets often recorded genealogy, historical events, and sometimes, 
anecdotes. " 
Many of the poems are anonymous or attributed incorrectly. Often the author 
of a particular poem is known, but sometimes this is not, in itself, especially 
revealing. Certainly it was in the best economic interests of the shrine for its 
custodians to seek out an esteemed poet to commemorate it. Some of the poets 
address the sponsor of the poem in their composition. In many cases the clerics who 
were probably responsible for the maintenance of the shrine or well probably 
commissioned the poems. Prior John, head of the Dominican ffiary in Bangor, 
commissioned a poem to the Rood at Bangor, as the poet Llywelyn ap Gruffudd tells 
us. Tudur Aled (d. 1527) mentioned in one of his poems to St Winiffide that it was the 
abbot Thomas Pennant of Basingwerk who had commissioned it. Syr David, cleric 
ministering to the site of Penrhys, was addressed as the patron of a poem dedicated to 
the Virgin of Penrhys written by Huw Cae Llwyd (1455-1505). "' Sir William, a 
priest, probably commissioned Guto'r Glyn's poem about the Virgin of Methyr 
Tudful 'where Mary works miracles'. 
106 
The bards commemorated many saints including Wineffide, Dwynwyn, 
Cawdra, Doged, Collwyn, Cynhafal, Curig, Teilo, and Dyffiog. Most saints enjoyed 
"' Lewis, C. W., 'The Court poets: their function, status and craft', Guide., 1, pp. 134-36. 
"' G. Williams (199 1), pp. 83 -84. The dates of the poet Llywelyn ap Gruffudd are uncertam. 
" Clancy, J. P. Medieval Welsh Lyrics, (London 1965), p. 213. Guto'r Glyn was active M the middle of 
the fifteenth century. Guide, 2, pp. 218-242. 
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cults that were primarily local. Many of the poems boast of the wide-spread fame of 
the saint they were praising, suggesting that certain saints might have been known 
and honoured outside of Wales, but there were also poems praising Welsh shrines 
devoted to Christ and the Virgin. Such boasting of a shrine's fame was commonplace 
and should not be taken at face value. There is no way of ascertaining the strength of 
any given saint's cult, even with a seemingly more popular saint like David. Poems 
were also written in praise of the beauty of monasteries and churches. 
107 For example 
Dafydd Namnor, c. 1420-85,108 praised the abbey of Strata Florida for its 
ornamentation: painted glass, carvings, oakwood, and height of the altar. " 
A pre-Conquest work, the Armes Prydein, was possibly written as early as 
930 by a monk from South Wales and hails St David as the defender of the Welsh. "' 
While this confirms that Welsh saints were honoured in Wales before the arrival of 
the Normans, most of the surviving poems written by Welshmen post-date the 
Conquest and were in fact probably written in response to the increased presence of 
Anglo-Normans. It has been suggested that the interest in native saints expressed in 
"' Jones, G. H., 'Celtic Britain and the pilgnm movement', Y Cymmrodor 23, (1912) p. 508. 
108 Dictiongg of Welsh Biography down to 1940 QWBD, ed. J. Edward Lloyd and R. T. Jenkins, (London 
1959), p. 103. He was named after the village of Nannior near Beddgelert and was a supporter of the 
Lancastrians. 
"' Lloyd, D. Myrddin, 'Dafydd Nanmor', Guide, 2, p. 199. 
`Henken, Cartwri-ght, P. 33. 
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twelfth-century poetry was a reaction to ecclesiastical developments, namely the 
introduction of new religious orders and foreign interest in Welsh saints. "' A few 
poems, dedicated to Welsh saints, written between 1100-1300 survive. The earliest, 
c. 1147, was dedicated to St Cadfan and written by Llywelyn Fardd 1. St Tysilio was 
honoured in a poem c. 115 0.112 The best known poem from this period is Gwynfardd 
Brycheiniog's to St David, probably from the late 1170s. "' These are the only poems 
that survive from this period and it is of interest that they were probably all composed 
by laymen who were involved in the politics of the times. The poems were written as 
a reaction against the ecclesiastical changes taking place in Wales. "' With the 
exatinction of the Welsh dynasties of princes during the reign of Edward 1, the bards 
no longer enjoyed regular and reliable patronage. They became dependent on the 
patronage of the noble fanfilies of Wales, abbots and priests. "' Many of the poets 
ended their days in monastic houses. 
116 
N 
... Jones, N. A. and M. E. Owen, 'Twelfth-centLuy Welsh haglography: the Gogynfeirdd poems to the 
saints', Cartwright, pp. 67-68. 
"' Cadfan was a popular saint in Merioneth though he actually came from Brittany In the sixth century and 
Tysilto enjoyed a strong cult In the kingdom of Powys, and was the patron of the burial ground of the 
Welsh princes in Meifod. See: M. E. Owen, 'Prolegomena to a study of the historical context of Gwynfardd 
Brycheiniog's poem to Dewi, Studia Celtica, 26-27, (1991-92), p. 5 1. 
113 Ibid, p. 52. This date is suggested because the name of Lord Rhys is mentioned in the poem and he was 
the most important prince in south west Wales after c. 1170. 
"" Jones, N. A. and M. E. Owen in Cartwright, pp. 45-76. H. Pryce discusses the relationship between 
ecclesiastical and secular powers in Llywelyn Fardd's poem to Cadfan; Pryce, Merione p. 262. 
"' Lloyd m Guide, 2, P. 190. 
"' G. Williams (1962), pp. 374-75,383. For example, Guto'r Glyn and Lewis Mon went to Valle Crucis. 
Tudor Aled went to Carmarthen, and John Leyshon entered Margarn. 
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A higher number of poems survive from the mid-fifteenth century onwards. 
This might in part be related to ordinances, one of which had implications for the 
lifestyle of the poets, that were drawn up and published 22 March 1401 during the 
reign of Henry IV in consequence of the insurrection in north Wales promoted by 
Owain Glyndwr. Seven directives were published one of which stated that 'the gifts 
called 'kwmwrth' or 'collections' exacted for the maintenance of minstrels or bards, 
were in future to be strictly forbidden'. Minstrels, bards, rhymers, and other strolling 
Welsh were to be forbidden to roam the country, on penalty of imprisonment. 
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'Item, to eschew multiple Diseases and Mischeifs, which have happened before this 
Time in the Land of Wales, by many Wasters, Rhymers, Minstrels, and other 
Vagabonds: It is ordained and stablished, That no Waster, Rhymer, Minstrel, nor 
Vagabond, be in any wise sustained in the Land of Wales, to make Commorthies or 
gathering upon the common People there'. "' (1403) 
The bards passed from place to place, claiming financial support from the 
people"' and sometimes, it was said, incited rebellion by preaching resistance to the 
English. "' A manuscript dated 1600 reported that men, women, and children of all 
ages gathered in the outdoors and a bard would narrate the 'warrs againste the kings 
of this realme and the English nacion'. 
12' This was a practice that extended back into 
"'Wylie, H., FfigM of England Under Henrv I (1884), I, pp. 212-13. 
"' Rotuli Parliamentormn (&ot. Parl, )(6 vols. ) (London 1767), reprinted S. B. Chrimes and A. L. Brown, 
Select Documents of English Constitutional Hi , (London 196 
1), Rot Tarl. 3,476,508-09. 
"' Wylie (1884), 1, p. 213,1 Stephens, The Literature of the Kvmrv, (Landovery 1849), p. 340. 
"' Wylie (1884), 1, p. 213 -, Rot. Parl., 3, p. 508, (November 1403). 
"' Williams, G. A., 'The bardic road to Bosworth: a Welsh view of Henry Tudor', THSC, (1986), p. 16. 
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the earlier medieval period. The reading of poems in large groups, as was traditional, 
would have been hindered during the Glyndwr rebellion. The bards were forbidden 
to compose and recite as they had in the past. This then might be one of the reasons 
why the majority of poems date from the post-Glyndwr period. 
Without the poetry, much less would be known about certain pilgrimage 
destinations and practices associated with them. Description of pilgrimage sites in 
Wales is lacking for the most part until Welsh poets- commemorated them in verse. 
From the mid-fourteenth century onwards poems provide an invaluable wealth of 
material about the appearance of shrines and holy wells and the events that took place 
at them. Many of the poems are revealing of pilgrim traditions and practices, 
including the burning of tapers, the bending of coins, the selling of wax images of 
saints, and processions. For the most part, this evidence confirms that traditions in 
Wales were similar to those elsewhere in England and on the Continent. 
(5) Other Sources 
English chronicles have been of intermittent value where they include 
pertinent information about Wales. For instance the Annales of London and florence 
of Worcester's chronicle are informative about relics taken by Edward I from 
Wales. "' The Brut y Týyysogyo or The Chronicle of the Princes is a translation of a 
"' Annales Londoniensis, in Chronicles of the Reigns of Edward I and Edward 11, ed. W. Stubbs, (Rolls 
Series 1882-83); Annales Waverleia Mi Annales Monastici (Aho, ed. H. R. Luard, 5 vols., 2, (Rolls Series 
1864-69), Annales Wigornia, AM, 4. 
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lost Welsh chronicle compiled at the Abbey of Strata Florida from the late seventh 
century until 1282; it was then continued until 1332. The present printed version cited 
here is from a Latin copy c. 1330, (N. L. W. Peniarth MS. 20), compiled at Valle 
Crucis abbey from the Welsh original, now lost. The version cited contains more 
information than other translations of the chronicle as Peniarth MS. 20 also has 
entnes recorded in the different editions, the Red Book of Herggst and The Kings of 
the Saxons, or Brenhinedd y Saesson. "' 
Sources revealing of practices prevalent at the Dissolution are varied. 
Correspondence between the king's commissioners and refom-ling bishops newly 
installed in Welsh sees provide insight into the prevalence of pilgrimage and the 
continued veneration of relics at the time of the Dissolution and suppression of the 
monasteries. On 30 January 1535, Cromwell appointed commissioners to investigate 
ecclesiastical abuses within the Welsh dioceses. They were to look at issues of 
misconduct and list all ecclesiastical institutions, providing a list of their possessions 
and revenues. 
124 The documents are revealing of 'abuses' taking place at shrines of 
native saints and at shrines dedicated to the Virgin or Christ; in some cases we might 
not otherwise know about these devotional sites. 
123 BT. 
"' Some of these letters are included in T. Wright, Three Chapter of Letters Relating to the Suppression 
of the Monasteries, (referred to as Suppression . 
Camden Society (London 184 3). Others appear 'in Letters 
and Papers, Foreign and Domestic, of the reigg of HeM VIII(referred to as Letters and Papers , ed. 
J. S. Brewer, J. Gairdner, and R. H. Brodie, 23 vols. (Rolls Series 1862-1932). 
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There are accounts, written by Welshmen and Englishmen, that provide 
glimpses of late medieval devotion. John Leland, keeper of the king's libraries, 
travelled England and Wales over a period of six years and visited and searched the 
libraries of monasteries and colleges for works of ancient writers. He travelled 
through Wales between 1536-39 and made descriptive notes of the places he 
visite - 
125 In general, Leland did not seem to be particularly interested in mentioning 
previous places of pilgrimage. For example he said nothing about shrines that had 
been popular in Chester, Shrewsbury, or Worcester and this was perhaps because any 
evident pilgrimage to these sites had ceased. Leland did however mention several 
places in Wales that had once been popular places of pilgrimage. There is no way of 
knowing whether Pilgrimage to these sites ceased c. 1536 in accordance with recent 
restrictions or whether they had lost their appeal earlier on. 
Secondary Sources 
Antiquarians, such as Browne Willis, Edward Lhuyd, or Thomas Pennant, 
from the seventeenth through the nineteenth centuries provide interesting accounts of 
the continued uses of wells or possible relics. 
126 However, there is often no direct 
"' The Itinerary in Wales of John Leland in or about the years 1536-1539 (Leland), ed. L. Touhnin Smith, 
(London 1906), 1, pp. viii-Xiii. Leland did not make any notes on the contents of Welsh libraries, or at least, 
no notes survived. As he was writing c. 1536-39, any religious literature was probably subsequently 
destroyed. See: C. Brett, 'John Leland, Wales, and Early British I-fistory', Welsh History Review, 15, 
(1990-9 1), pp. 176-77. 
126 Willis, B., A Survey of the Cathedral Church of Bangor, (London 1721), A Survey of the Cathedral 
Church of St David's. (London 1717); Lhuyd, E., Parochialia Being a Summons of Answers to Parochial 
Queries in order to a Geowaphical dictionarv, Ect. Of Wales ed. R. H. Morris, Archeaologia, Supplements, 
3 vols, (1909-11); T. Pennant, Tours In Wales, ed. J. Rhys, 3 vols., (Camarvon 1883). 
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evidence for these practices in the medieval period so it is possible that they may 
have arisen at a later date, or after the sixteenth century. For example the antiquarian, 
Sir Richard Colt Hoare, claimed in the late eighteenth century that women resorted to 
a holy well on the south point of Barry Island and washed their eyes and dropped pins 
in the well. 
127 There is no way of substantiating this claim for the medieval period. 
Likewise Edward Lhuyd made reference c. 1693 to a fair celebrated in Llandaf on the 
ninth of February in honour of St Telwas. 
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Much of the literature concerning various elements of this topic, pilgrimage 
and pilgrims in Wales, was written in the 1920s or earlier. Much of this earlier 
literature is deficient, particularly in terms of citations and references, which are 
sometimes difficult, even impossible, to substantiate. The most substantial 
contribution to the subject is the work by G. H. Jones in 1912.12' He presented a 
wealth of material about the subject including many observations about the cults of 
saints in general and he was interested in the movements of Welsh pilgrims both 
within and outside Wales. However, his comments were frequently made without 
references, leaving it up to the reader to trace the source of his information, often in 
vain. Nevertheless, his work retains its usefulness as an overview of many aspects of 
the subj ect. 
"' The Journeys of Sir Richard Colt Hoare Through Wales and England ed. M. W. Thompson, (Gloucester 
1983), p. 234. 
"' Lhuyd, p. 136. Ms notes from Wales were wntten c. 1693. 
"' G. H. Jones, (1912). 
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Recent scholarship, such as the work of Glamnor Willimns, has been an 
invaluable asset, especially in regard to the historical background of the Church in 
Wales and he often makes insightful comments on the cults of the saints of Wales. "' 
Wendy Davies' studies of the early history of Wales, and in particular the Liber 
Landavensis, have been of great importance to this study. "' The works of R. R. 
Davies has likewise proved very useful for their discussion of the political struggles 
in Wales with Anglo -Normans, and internal rifts and dissension caused by the 
Glyndwr rebellion. 
132 A recent publication by M. Gray specifically relating to 
medieval art in Wales has been insightful and remains the only extensive exploration 
of religious images in Wales. "' Elissa Henken's contributions to the study of Welsh 
saints' cults provided an excellent introduction to numerous medieval Welsh 
sources. 
134 Jane Cartwright's writings on Celtic saints, female saints in particular, 
have aided this research. "' Discussion and understanding of pilgrimage and medieval 
"' (1991), pp. 69-98; 'The protestant experiment in the diocese of St David's, 1534-53', Bulletin of the 
Board of Celtic Studies, 15, (1952-54), pp. 212-24. Recovery, Reorientation, and Reformation: Wales 
c. 1415-1642, (Oxford 1987); Religion, Language and Nationalitv in Wales, (Cardiff 1979); (1997); (1962); 
The Welsh and Their Religion: historical essays, (Cardiff 1991); Welsh Societv and Nationhood, (Cardiff 
1984). 
"' An Eanly Welsh Microcosm, (London 1978); 'St Mary's Worcester and the Liber Landavensis', Journal 
of the Society of Archivists, 4, (1972); Wales M the Early Middle Ages, (1982). 
"' Tolomal Wales', Past and Pres 65, (1974), pp. 3-23; (1987); Dommation and Conquest: The 
Experience of Ireland, Scotland and Wales I 100- 1300, (Cambridge 1990); The Revolt of Owam Glyn Dwr, 
(Oxford 1995). 
"' (2000); 'The last days of the shrines and chantries of Monmouthshire', Journal of the Welsh 
Ecclesiastical 11istorical Society, 7, (1991), pp. 20-40; 'Penrhys: the archeaology of a pilgnmage', 
Morgannw 40, (1996), pp. 10-32. 
"' National Redeemer: Owain Glyndwr In Welsh Traditio (New York 1996); The Traditions of the Welsh 
Saints, (Woodbridge 1987); (2003); The Welsh Saints: A Study of Patterned Lives, (Woodbridge 1991). 
135 (2003), (2002). 1 am thankful to my exanfiners, A-H. Pryce and V. Davis for suggesting Cartwnght's 
literature. 
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sPirituality has in general been aided by literature written by Benedicta Ward. 116 R. C. 
Finucane's contributions to the topics of miracles and pilgrimage have been 
beneficial. 137 Scholarship by J. R. Davies has benefited discussion of the Liber 
Landavensis and the cult of saints in medieval Wales in general. "' Likewise 
publications by Diana Webb provide the most recent scholarship in the field of 
pilgrimage in England and in Europe. "' 
"' (I 999); Miracles and the Medieval Nfind, (London 1982). 
"' Pilgrims and Miracles: Popular Beliefs in Medieval Engj , (New York 1977); The Rescue of Innocents: Endangered Children in Medieval Miracles, (London 1997). _ 
"' (2003); (1996-97), (1998), (2002). 
"' Medieval European Piligimage c. 700-c. 1500, (Basingstoke 2002); Pilgrimage m Medieval Englan 
(London 2000). 
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Chapter one: Relics and Pilgrimage in Wales from William I to Henry U 
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Introduction: the relationship between the Welsh Church and the see of Canterbury 
Wales had been subject to invasions by the Saxons, Irish, and Vikings 
throughout the early medieval period. ' Unlike these earlier raiders, the Normans 
were not a transitory presence; they intended to remain. Though earlier Saxon and 
Viking attacks had damaged ecclesiastical properties and persons, ' the Welsh 
Church had remained independent of the see of Canterbury. The pre-Conquest 
Welsh Church enjoyed a great deal of autonomy; though the authority of Rome 
was of course acknowledged, Canterbury's supremacy as an archbishopric was 
not recognized. ' The see of Canterbury claimed authority over the church in 
Wales, but this authority was not put into practice until the arrival of the Anglo 
Normans in Wales. ' Bishops of the Welsh sees were not required to take an oath 
of obedience to the archbishop of Canterbury when elected to their sees. Urban, 
Bishop of Llandaf, is the first bishop of a Welsh diocese who is known from 
record evidence to have sworn obedience to Canterbury and that was in 1107. He 
was careful, however, when compiling the Book of LlandLf, to stress the 
continuity of that bishopric's allegiance to Canterbury. Urban emphasised that the 
diocese of Llandaf, since the arrival of St Augustine in Britain in the sixth 
century, had been subject to both the see of Canterbury and the king of England. ' 
'R. R. Davies (1987), p. 32. 
' In a raid by Norsemen as late as 1080 the bishop Abraham of St Davids was killed. See: BT, p. 17. 
' G. Williams (1962), p. 7. 
' R. R. Davies (1987), p. 189. 
' J. R. Davies (2003), pp. 29,64. The Vita of Oudoceus in the Liber Landavensis mentions his 
confirmation as bishop of Llandaf by the archbishop of Canter-bury and this is the first reference 
to a Welsh bishop's subjection to the English metropolitan. lbid, p. 90. 
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Canterbury's claims to supremacy over the Church in Wales were mirrored, and 
perhaps fuelled by, the secular pretensions to authority of William I over his 
newly claimed territory. 
According to Gerald of Barri there were seven pre-Conquest Welsh 
bishops. Gerald implied that the Menevian see was an archbishopric, but that the 
Anglo-Normans deprived it of its rank, and it was only Bernard, the post- 
Conquest Norman bishop of St David's, who made any attempt to reclaim the 
metropolitan status of his church. ' There is no conclusive evidence for a pre- 
conquest archbishopric in Wales. ' Diocesan boundaries within Wales were not 
clearly defined in the pre-Conquest period. ' The church in Wales was not a 
unified entity; there were differences in organizational structure within individual 
institutions. The diocesan territories themselves were forged and restructured on 
the incentives of individual bishops and their supporters. " 
'Flanagan, M. T., Irish Socie! y, Anglo-Norman Settlers, Angevin Kingship: Interactions in 
Ireland in the Late Twelfth Ce , (Oxford 1989), p. 
28. 
' Joinmev, pp. 164-65. 
' Brooke (1986), p. 16. The situation in Scotland was much the same as the emergence of the dioceses there 
is also obscure. Bishops in Scotland were not subjected to one another, and with the exception of the 
bishop of Whithorn and perhaps Glasgow who were subject to obey the archbishop of York, the other 
dioceses were directly subject to the pope. W. Croft Dickinson, Scotland from the Earliest Times to 1603 
(Oxford 1977), p. 44. Unlike Wales, Scotland obtained an archZhopric, as St Andrews was recogmized 
in 1472. Barrell 2000, p. 47. However, Lanffanc, Archbishop of Canterbury, ensured that bishops M 
England, Scotland, Wales, Ireland, and even the archbishop of York, took an oath of obedience to him; A. 
Gwynn, The Irish Church in the Eleventh and Twelfth Centuries, ed. G. O'Brien, (Dublin 1992), pp. 68-83. 
' Rees, W., ed. 'The possessions of the abbey of Tewksbury in Glamorgan, South Wales and Monmouth 
Record Society, 2, (1950), p. 130. J. R. Davies (2003), pp. I 1- 13. The same can be said for the organization 
of dioceses M Ireland. Flanagan (1989), p. 12 
" R. R. Davies (1987), pp. 174-75. 
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Our understanding of the organization of the early Welsh Church comes 
from Vitae and the Liber Landavensis. The diocese of Llandaf itself was not 
known as such until 112 1; Urban defined the diocese through its lands and patron 
saints. " The bishoprics of Llandaf and St David's had long been rivals and this 
feud found an outlet in the production of the Liber Landavensis. The territorial 
boundaries of the dioceses of Llandaf and St David's were fashioned out of the 
struggle for property. Urban bishop of Llandaf claimed jurisdiction over churches 
dedicated to Llandaf s patron saints, Dubricius, Teilo and Oudoceus, and over 
churches dedicated to their successors. Bemard, bishop of St David's, claimed 
some of these properties for his own diocese and claimed his see had jurisdiction 
over the entire Welsh Church. " Gerald of Barri, obviously a partisan of the 
claims of St David's. tells us that St Dubricius, or Dyfiig, held his archbishopric 
in Caerleon. He left the metropolitan see to 'David of Menevia' and the 
metropolitan see was moved from Caerleon. " The dioceses of Bangor and St 
Asaph were likewise forged in the post-Conquest period. At the time Gerald It La 
wrote his Description of Wales in the late twelfth century St David was 
recognized as the patron of St David's, Teilo was recognized as patron of 
Llandaf, Daniel as patron of Bangor, and Asaph as patron of the diocese of St 
Asaph. " 
" JR. Davies (2003), pp. 9,29. 
" R. R. Davies (1987), pp. 182-83. 
13 Joumey, p. 115. 
14 Description, p. 224. 
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Ecclesiastical fife in pre-Conquest Wales was structured by the clas 
community which was of monastic origin. The clas comprised a community of 
canons attached to a mother church. A layman was often the head of the group and 
usually appropriated the lands associated with the institution. " Gerald of Barri 
lamented this custom which he said was common in Ireland and Wales and he 
explained how a wealthy and powerful layman could be elected as abbot of a given 
institution by its clergy only to usurp its lands for secular use. " Similarly in Ireland 
throughout the eleventh century, the abbots or heads of institutions, were laymen and 
the positions and the church property had been passed down through the family. 17 
Likewise many of the Welsh clas clergy were married and positions were often 
hereditary. It was not uncommon for the episcopal seat to pass from father to son. 
Gerald of Barri explained how when a father died, he was succeeded by his son, "not 
by election, but as if they held these benefices by hereditary right ... If a bishop dared 
to appoint and induct anyone else, the people would avenge this insult both on him 
and the man he chose. 
-)-)18 Welsh bishops often chose their successors and were 
consecrated by only one other Welsh bishop, a practice that differed from England. " 
" Williams (1962), p. 17. 
Journey, p. 180. For hereditary ecclesiastical positions in Ireland see Flanagan, M. T., 'Irish church reform 
in the twelfth century and Aed Ua Caellaide, bishop of Louth: an Italian dimension', Own , pp. 94-104; Harrington (2002), p. 5. 
13 Flanagan (1989), p. 17; Kenney, J. F., The Sources for the Egly History of Ireland: Ecclesiastical 
- An Introduction and Guide,, ed. A. P. Evans, (New York 1966), p. 747. These hereditary church 
figureheads, though laymen, could claim exemption from dues that the King attempted to extract 
because they were rulers of religious institutions. lbid, p. 748. 
11 Description, p. 263. 
" Episcopal Acts, 1, pp. 129. Hereditary bishoprics were not unusual in pre-Conquest Ireland. See 
Flanagan, O=a, pp. 94-104; Kenney, p. 748. Irish bishops likewise were often consecrated by onl-Y 
62 
The Church in Wales was, however, essentially one with the rest of the 
western Church; it was orthodox. Because of its remote position it was only 
sporadically in contact with continental institutions and reform movements. This 
meant that there were irregularities in organizational structure and differences in 
practices within monastic institutions in Wales. Still, there was no theological 
difference or doctrinal separation from the Roman Church. Practices, such as clerical 
marriages or clas communities, that were considered irregular in the twelfth century 
by the see of Canterbury and the Roman Church were not new. The Welsh Church 
had simply not been influenced by the so-called Gregorian reform of the eleventh and 
twelfth centuries, which the Norman Conquest introduced to the British Isles. " 
Clerical celibacy and lay investiture, whereby a lay ruler could bestow canonical 
office on an abbot or bishop, were issues central to the Gregorian reformers. " The 
Welsh clas was a contradiction of the reform by its very nature. The Welsh retained 
other out of date practices because of their geographical location on the fringe of the 
Church in the West, " but uniformity of practice was only achieved on the Continent 
with the passage of time. Gerald of Barri explained that the church in Brittany was 
still corrupted by clerical marriages and hereditary benefices, but that these abuses 
one other bishop. Flanagan (1989), p. 12. 
" Flanagan (1989), p. 11 
" Kenney (1966), pp. 745-46. Many church figureheads desired to free the Church of secular 
control. 
' Chadwick, N. K., The Age of Saints in the Early Celtic Church (London 1961), p. 65-66. 
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were lessening. 23 Ireland likewise was touched by the spirit of reform especially in 
the first half of the twelfth century. 24 It was difficult to wipe out abuses that had been 
practiced from "time immemorial". " 
After the Norman Conquest the Welsh clas was reformed. The clas residing in 
episcopal foundations were restructured to make the chapter, however the majority of 
the clas, were located in less prominent religious houses. The dioceses were then 
further divided into archdeaconries. The new diocesan boundaries were roughly 
based on the divisions of the Welsh kingdoms. " Parishes emerged although this was 
a slow development and replaced loose structures of mother churches that claimed 
authority over many dependent foundations. 17 Native princes often provided the 
money, or funding, for the building of these parishes. " The reformed ecclesiastical 
structure was based on diocese, archdeaconries, and deaneries and was the 
organizational structure generally recognized in the West. The structure was 
maintained in Wales through the time of the Suppression of the monasteries by Henry 
VIII, though it was threatened by some plans of Edward I that never came to fruition. 
' Description, p. 263. 
24Herbert, M. , 'The Life of Martin of Tours: a view 
from twelfth-century Ireland', Ogna, pp. 
76-84. 
Description, p. 253,263. Some of these customs were not abuses, such as the sitting down to 
meals in groups of three to honour the Trinity or breaking off pieces of their bread to give the 
poor. 
" The diocese of Llandaf coincided with of Glamorgan. St David's conformed with Deheubarth. The 
kingdoms of Powys and part of Gwynedd (Gwynedd is Conwy) made up St Asaph. Bangor was based on 
the boundaries of another part of Gwynedd (Gwynedd uch Conwy). It was not so neat as this as there was 
often conflict, but this is a rough estimation. Brooke (1986), pp. 2-3. See Episcopal Acts, 2, p. 48 1. 
" R. R. Davies (1987), p. 186. 
Pryce, Merioneth, pp. 257-58. 
64 
The process of electing a bishop was also changed. Pre-conquest bishops were 
sometime hereditary and were approved by the Welsh princes and people. With the 
arrival of the Normans, bishops, in Wales as in England, became tenants-in-chief of 
the king. Elected bishops were to swear fealty and homage to the king of England and 
were expected to perform obligations expected of a royal vassal- for instance they 
were to attend royal councils. " Native princes continued to have a say in the election 
of bishop although they were gradually persuaded to accept the choice of Canterbury 
and discouraged from voicing alternative choices. R. R. Davies suggests that it was 
not so much the authority of Canterbury they resented as the fact that the bishops 
were to swear fealty to the king of England. " Superior positions in the Church were 
given to foreign ecclesiastics, though Welshmen were not forbidden to hold such 
positions and continued to be elected, but often against objections from the king and 
the papacy. It was not only the Welsh dioceses that were given new bishops; there 
were changes in England as well. In fact, the English archbishop of Canterbury was 
deposed in 1070 and Lanfranc, an Italian who had long served in Normandy as abbot 
of Bec, was nominated by William 
1.31 
" R. R. Davies (1987), p. 180. 
" lbid, pp. 189-90. 
" Kenney (1966), p. 757. 
65 
With the arrival of the Normans non-Welsh bishops were installed" between 
1092 and I 115, and a new diocese, St Asaph, was created in 114 1. " The elections of 
foreigners to the sees were resented. The first non-Welsh bishop installed in Wales 
was the Breton, Hervey, chaplain of William Rufus, consecrated in 1092 as bishop of 
Bangor, but driven out by the Welsh. " He was probably only an occasional visitor in 
his diocese. He asked for another position in 1102 and was transferred to become the 
first bishop of Ely in 1109. The next bishop of Bangor, David the Scot, was not 
consecrated until 4 April 1120 . 
35David the Scot was scholarly and, despite his name, 
was possibly a Welshman, though this is by no means certain. He was chosen by 
Gruffudd ap Cynan (d. 113 7), the king of Gwynedd, and ratified by the clergy. With 
the approval of Ralph, Archbishop of Canterbury, he was consecrated bishop at 
Westminster in April 1120. " Although David may have been Welsh, he recognized 
the authority of the see of Canterbury. 
In Llandaf, or Glamorgan, the Welshman, Herewald, was bishop until his 
death in 1104. According to the Liber Landavensisl Herewald had been ordained a 
priest by his predecessor, Joseph, and had been chosen as bishop by King Gruffudd 
" According to tradition as early as c. 1095 these three bishoprics were first held by the Welsh saints, Tello, 
Padarn and David who were ordained by the patriarch of Jerusalem. See. Vita Sancti Patemi, VSBG, 
p. 261. 
" R. R. Davies (1987), pp. 179-189. It is not known how this area was organized before the twelfth cent-Liry. 
C. Brooke (1986), p. 10. 
" Bartlett, R., Gerald of Wales 1146-1223, (Oxford 1982), p. 49; Eviscoval Acts, 1, pp. 91-97. Councils 
and Ecclesiastical Docurnents Relating to Great Bntam and Ireland, (Louncils), ed. A. W. Haddan and 
W. Stubbs, (Oxford 1869), 1, p. 3031 R. R. Davies (1987), p. 179. 
" Episcopal Acts, 1, pp. 95-99; Councils, 1, p-314. 
", Councils, 1, p. 314. 
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ap Llywelyn and Meurig ab Hywel and the clergy. He was consecrated by the 
archbishop of York in the presence of Edward the Confessor in London 1059. " After 
his death the see was filled by Urban, consecrated in Westminster II August 1107. 
He was possibly Welsh, perhaps even related to Herewald. " Urban has been 
identified with a priest of the same name resident in the priory in Worcester in the 
later years of Wulfstan's episcopate. Mason suggested that Urban had Welsh 
connections and that he probably had strong family connections in the area of 
Worcester. " However, Urban was not elected in the same manner as previous bishops 
of Wales, as the local princes and clergy did not apparently have any voice in the 
election. ' If he was Welsh, contemporary chronicles do not emphasise this, but his 
election as bishop of a Welsh see did not seem to be contested as was Bernard's at St 
David's. It is possible that though Urban professed obedience to Canterbury, his 
election was acceptable because of his Welsh origins. His residence in Worcester and 
his non-Welsh name suggest that he was not interested in maintaining more local 
religious traditions; as a bishop selected and ordained with the approval of 
Canterbury, Urban represented the authority of the Roman Church. 
37 Liber Landavensis pp. 265-66; Brooke (1986), p. 92. Brooke says the consecration took place in 1056. 
It is also possible that Herewald was consecrated only by Welsh bishops with the approval of the Welsh 
prMces. This possibility leads one to question the validity of his episcopal orders. For discussion on this 
point see JR Davies (2003), pp. 26-30. Herewald represented the "ecclesiastical dynasty" of Llandaf and 
was the diocese's last hereditary bishop. R. R. Davies (1987), p. 177. 
" Brooke (1986), p. 73. 
" Mason, E., St Wulfstan of Worcester (Oxford 1990), pp. 247-48. There is a collection of early saints' 
Lives thought to have been composed at Worcester and as Urban resided there for some time he may well 
have been familiar with them. W. Davies (1972), pp. 459-85; CIEdwards, 'St Teilo at Llandaf, Journal 
of the Historical Society of the Church in Wales, 5, (1955), pp. 38-44. 
" Councils, 2, p. 302. 
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Bleiddud, Bishop of St David's,, was succeeded by the wefl-known 
Welshman, Sulien in 1073. Wilfiid was elected in 1085 and was probably of Anglo- 
Welsh descent and reluctant to accept the jurisdiction of Canterbury. 41 Wilfrid died in 
1112; the Norman, Bernard, was elected to St David's in September 1115. As a 
foreigner in the highest ecclesiastical position in Wales his election was seen as a 
snub to the Welsh clergy, according to the Chronicle of the Princes: 
'And Geoffrey [Wilftid], bishop of Menevia, died. And after him there succeeded one 
from Normandy, - and his name was Bernard - whom king Henry made bishop in Menevia in contempt of the clerics of the Britons'. 42 
At the time of his election Bernard was chaplain and chancellor to Queen 
Matilda. He had long been in the service of the court of Henry 1. Bernard was elected 
by royal authority rather than by his predecessor, Wilfhd, and without the consent of 
the clergy and people of St David' S. 
43 
According to Gerald of Barri writing in the late twelfth century, St David's 
maintained an important position within the Welsh Church and "until recent times 
the see of St David's was in no way subject to Canterbury". " Furthermore until 
" Brooke (1986), pp. 8-9; Episcopal Acts, 1, p. 23 8. 'Wilffid, bishop of St Davids in Wales died; up to flýiis 
tile bishops had all been Welshmen'. The name Wilffid is not Welsh however. Ansehn, archbishop of 
Canterbury suspended both Wifred and Herewald making it clear that the Welsh dioceses were subject to 
the authority of the metropolitan. R. R. Davies (1987), p. 179. 
" BT, pp. 38-39. 
" 'The Book of Invectives of Giraldus Cambrensis', ed. W. S. Davies, YC5 30, (1920), pp. 25-28. 
Bernard insisted that he did not want the bishopric of St David's. This Might have been because of the 
poverty of the see. He was perhaps induced to accept with the suggestion that he would acquire the title 
of archbishop when the see was raised to metropolitan rank. 
44 Joumey, p. 164. 
68 
1188 when Baldwin, Archbishop of Canterbury, visited Wales, no archbishop of 
Canterbury had ever entered the country. 45 The canons of St David's sought to 
deter the archbishop's progress for they feared that his visitation to St David's 
would harm its 'metropolitan' standing. ' Baldwin's journey was not deterred and 
as was his plan, he offered Mass in all of the Welsh cathedrals. " 
1.1 The use of relies in post-conquest Wales: hagiography and translations 
It is well established that the arrival of the Normans was unwelcome to a 
majority of Welsh clerics. Rhigyfarch, son of Sulien, Bishop of St David's and also 
author of the first known Vita of St David, composed a well-known poem c. 1094-95 
reflecting contemporary attitudes towards their coming. He said that the Welsh were 
broken spirited and immersed in shadows, unable to distinguish if there was daylight. 
So disturbed were they that even the poems of the poets provided no pleasure. 
'One vile Norman intimidates a hundred natives with his command, and terrifies 
[them] with his look ... Our 
limbs are cut off, we are lacerated, our necks condemned 
to death, and chains are put on our arms 48 
However, although the entrance of Anglo-Norman clerics into religious 
foundations in Wales may have thrown shadows, and eventually darkness, over the 
" Ibid. Pechain was the next archbishop of Canterbury to enter Wales In the reign of Edward 1. 
I Joumey, p. 76. 
" lbid, p. 164. 
" BL Ms Cotton Faustina Ci printed m Lapidge, M., 'The Welsh-Latin poetry of Sullen's family', Studia 
Celtica, 8-9, (1973-74), pp. 88-93. Poem printed pp. 89-93. 
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ancient establishment of the church in Wales, the cults of some native saints were 
brought into the light. Upon their arrival in Wales Norman clerics would have been 
introduced to cults with which they were unfarniliar. It was previously thought that 
because the Normans introduced new, internationally recognized cults, 'tested' 
various native relics through ordeal of fire, or appeared cautious in taking up native 
cults, that they were disrespectful towards native saints in the British Isles. Recent 
scholarship has questioned this hypothesis. S. J. Ridyard suggested that this behaviour 
does not necessarily indicate that Normans were disrespectful towards saints with 
whom they were probably unfamiliar. Rather they wanted to ensure that veneration 
only be given to worthy and legitimate relics. Their hesitation and desire to 'test' the 
relics was not always a denial of sanctity but could also be interpreted as concern for 
the spiritual welfare of the devotees. ' Predominantly emphasis has been placed on 
the fate of Anglo-Saxon cults; little has been said of Welsh saints. 
It is widely known that Nonnan ecclesiastics rededicated churches of native 
Welsh saints to saints with whom they were familiar. For example they attempted to 
replace the dedication of St Tatheus with St Stephen and of St Llawddog at Cilgerran 
in Pembrokeshire with St Lawrence, they added a dedication of St John the 
Evangelist to the church of St Teulyddog at Carmarthen and at Llandrinio in eastern 
Powys. " St Andrew was added to the dedication of St David's. " They introduced the 
" Ridyard, SI, 'Condigna veneratio: post-Conquest attitudes to the saints of the Anglo-Saxons', Anglo 
Norman Studies, 9, (1986), p-201-5 A. Williams, (1995), ch. 6. 
" Davies (1987), pp. 181-82. 
" Calixtus 11 (1119-24), the pope addressed Bernard as 'Bishop of the Church of St Andrew the Apostle 
and St David'. Episcopal Acts, 1, p. 245-,, 1, pp. 315-16. 
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cult of St Peter to Llandaf in 1120.52 The cult of Teilo was transferred from Llandeilo 
Fawr and reinvigorated. 13 Though it has been said that the Anglo-Normans in Llandaf 
invented the cult of Oudoceus, 54 J. R. Davies asserts that he was a real, but forgotten, 
bishop in what became the diocese of Llandaf, " The Liber Landavensis early in the 
twelfth century provides the first evidence for the cult of St Dubricius. 56 The 
Normans also promoted the cult of the Virgin and many of the places that bear her 
name are associated with Norman influence. 57 However Cartwright says that further 
work must be done before it can be asserted that churches and holy wells devoted to 
the Virgin are of post-Conquest origin and therefore attributable to Norman 
influence. " 
11 C. I Edwards (1955), pp. 43,4 1. 
" JR Davies (2003), pp. 89,96. 
54 Henken, Cartwri , p. 30. 
" J. R. Davies (2003), p. 96. 
56 lbid, p. 86. 
" G. Wifliams (1962), p. 479. 
58Cartwright, LgLwýnt p. 5. 
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Our evidence suggests that post-Conquest bishops did much to promote the 
fame of several native saints. More often than not they were motivated by the desire 
to promote themselves or their sees, in particular through hagiography and 
translations of relics. From the late-eleventh century through the mid-twelfth, Welsh 
clerics honoured, or advertised, several native saints in Vitae. However, many of 
these Vitae were later copied by Anglo-Norman clerics. Translations also provided a 
means of ensuring that new clerics had possession of the saint's relics and thus his or 
her protection, while at the same time giving the cult. ) and thus the 
institution, more 
publicity. The royal pilgrimages of William I and Henry II to St David's shrine are 
demonstrative of the attentions that a Welsh saints cult could enjoy among kings., 
although there were also other reasons, related to Anglo-Welsh relations, for their 
visits. Bishops in Wales in the post-Conquest period, such as Urban and Bernard, ) 
who succeeded Welsh bishops at Llandaf and St David's, were active in arranging 
translations of native relics and in the case of Urban, commissioning the saints' Lives 
which were included in the Liber Landavensis. 
The Vitae of Welsh saints demonstrate what the saints did for the 
communities that held their relics or churches dedicated to them. In particular 
there are many examples of a native saint's intervention on behalf of Welsh 
supplicants threatened by Anglo-Normans. As in hagiography from England and 
elsewhere in Europe, the Lives of Welsh saints often include incidents of 
sacrilegious behavior at a site considered sacred because of its association with a 
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saint. Churches, like shrines, were often richly adomed and thus good targets for 
thieves. They also served as sanctuaries during times of war and were often used 
to house the goods of the local population and sometimes the people themselves. " 
Thus, through their own wealth and goods deposited for safekeeping during times 
of unrest, they were easy prey. 60 Items associated with a particular saint were 
often expensively ornamented and good booty for both material and symbolic 
reasons. 
Saints guarded their property, usually the church containing their relics 
and bearing their names and the land associated with it. " The offender is typically 
identified as someone who does not belong to the region or as someone 
threatening the rights of the community. The sinner was punished and the fame 
and perceived power of the saint thereby increased. Strickland explained that 
chroniclers and clerics paid much attention to description of destruction of 
ecclesiastical property during war; their writing served as a warning of the anger 
of God and his saints for sinners. The saints took revenge 'on the perpetrators by 
branding them as delinquents for posterity'. " At the same time the stories served 
to promote the inviolability of sacred space and encouraged its preservation. 
Many of the transgressors in Vitae written in Wales or elsewhere were men and 
" Churches were respected as places of refuge. An entry in BT for the year 1146-47 records fighting 
Welshmen who 'had fled for sanctuary to the churches, maintaining towards them the sanctuary and 
honour of the churches'. Ibid, p. 56; H. Pryce, Native Law and the Church 'in Medieval Wales, 
(Oxford 1993), ch. 7. 
' lbid, p. 78. 
61 Gurevich, A., Medieval Popular Culture: Problems of Belief and Perception, trans. J. M. Bak and 
P. A. Hollingsworth, (Cambridge 1988), p. 47. 
11 Strickland, M., War and Chivalry: The Conduct and Perception of War in England and Normandy, 
1066-1217, (Cambridge 1996), p. 76. 
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women of prominent positions in society. The temporal importance of the 
punished sinner increased the community's perception of the saint's power. 
Anglo-Normans and kings of England sometimes became the enemies in Welsh 
hagiography for their follies committed at shrines and churches in Wales. 
Whether or not the transgressions actually occurred is irrelevant. It is more 
important that the hagiographer believed, or wished it to be believed, that the events 
were true. The incidents are intended to suggest that the Norman presence in Wales 
was not appreciated by the saints or their communities. This might seem surprising as 
many of the Vitae were re-written by Normans. They did not seem to feel a conflict 
of interest in relating these incidents, even though they identified fellow Normans as 
sinners. The latter, even if men and women of position, were guilty whatever their 
descent. In Welsh saints' Lives they were normally lay people and not clerics. As 
Norman bishops seem to have favoured a hagiography that sometimes stigmatized 
Normans as offenders, this suggests, in part, that they were first and foremost 
adopting a clerical standpoint, especially as those offenders were mostly lay persons. 
Like churchmen everywhere they were concerned with the defense of ecclesiastical 
property and privilege, and saints spearhead that defense. 
Hagiographers do not present Welsh and Anglo-Saxon saints as being 
especially anti-Norman in sentiment. As saints they had international or universal 
appeal, and were at the service of any supplicant regardless of nationality. 
Nevertheless, they would punish offences committed against them. Gerald of Barri 
(1146-1223) said that the Welsh saints, like the Welsh themselves7 are g more prone to 
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anger and revenge' than the saints of other nations. " Working miracles for foreigners 
yet also punishing them if necessary demonstrated their power. As newcomers to the 
area, the Normans would not have known about all the cults and practices in their 
new territory. Their transgressions probably stemmed from cultural ignorance more 
than any dark desires to destroy cults. However, their presence, especially if 
combined with sacrilegious activities, was a threat to the continuation of traditional 
devotion and practices. It was probably this anxiety that found its outlet in 
hagiography. Hagiographers wished to send the message that if their saints were not 
honoured, the offenders would be destroyed. A selection of such incidents revealing 
sacrilegious treatment of the saints by non-Welsh visitors, some allegedly pre- 
Conquest, is discussed below. This serves to illuminate the role of the saint within the 
community and display contemporary attitudes that the saint was perceived to hold 
about the newcomers. 
King Edgar (959-975) raided Glamorgan when angered by the disobedience C)p 
of the Welsh. Churches were desecrated; the bell of St Mtud was taken from the 
saint's church, probably at Llantwit Major, and carried to 'English soil'. The theft of 
the bell was a slight to the saint and his church and suggested to the community that it 
had been robbed of its spiritual protection. According to the Vita Sancti Iltuti, as 
Edgar rested during the army's return he felt as if his chest were being pierced by a 
spear. Edgar, so the author wrote, realized that the saint's bell had to be returned. " 
" Journey, p. 189. He says the same thing of Irish saints. 
" Vita Sancti Iltuti, VSBG ' pp. 229-23 1. Illtud was born In Brittany, of Welsh parents. He went to Wales 
where he became a knight for King Arthur, his cousmi. He also served the king of Glamorgan as a soldier. 
Henken (1987), pp. 108-114. 
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The hagiographer interpreted the event to suggest that the king was inferior to the 
might of Illtud and that the bell belonged to the community in Glamorgan which 
Illtud was protecting. 
The Welsh hagiographer who wrote the Life of St GwynHyw at Newport 
c. 1130 attributed the death of Harold and thus indirectly, the subsequent Norman 
Conquest, to Harold's transgressions committed in the church of the sixth-century 
king and confessor, St Gwynllyw. According to this story English merchants trading 
on the river Usk refused to pay their toll. Rhiryd, nephew of king Gruffudd, was 
angered by this, took the anchor from the English vessel and placed it in the nearby 
church of St Gwynllyw at Newport in Glamorgan. When Harold heard of this he was 
enraged and assembled an army to raid the area. The Welsh, fearing for their fives 
and possessions, 'took their goods to the sanctuaries of the saints I. Meanwhile the 
aniiy raided the area, destroying all in sight. Upon entering the church of St 
Gwynllyw they desecrated and stole, but were seized with fear when the cheeses they 
were taking began to bleed. They returned the goods, Harold being the first to offer 
'his own to the altar'. The army fled in fear promising to respect the church property. 
Harold 'in the next month after that iniquity ... was conquered 
in the battle of Hastings 
by king William and slain 
5.65 
The author said that the incident took place 'in the time of Grufludd, the 
valiant king of all Wales, Edward, king of England, then reigning'. He implied that 
6' 
' 
Vita Sancti Gundleii, VSBG, p. 187. Flis Life was written c. 1130 and based on earlier material. His 
church is still standing near present-day Newport, Moninouthshire, but its name has been corrupted to 
Woolo, a derivative from the Latin Gundleu. s. Ibid, p. xii. 
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the events took place in September 1066 as Harold died the following month at the 
battle in Hastings that occurred in October. This was an example of hagiographic 
license as Edward the Confessor died in January of 1066.1f the incident did indeed 
occur it is not possible that it took place in September 1066 as Harold was then in 
Northumbria. " He had however been in Wales on at least two other occasions. As 
Gerald of Barri said, Harold "advanced into Wales... and to his own undying 
memory, you will find a great number of inscribed stones put up in Wales to mark the 
many places where he won a victory. This was the old custom. The stones bear the 
inscription: 'flic Fuit Victor Haroldus' ". " In 1055 he was in Snowdon and in 1065 
he was in Mommouthshire. 68 J. R. Davies suggested a date of 1063 or 1066 for 
Harold's attack on St Gwynllyw's because as earl of Wessex he had taken control of 
Gwent Iscoed after the killing of Gruffudd ap Llywelyn in 1063 . 
69 Harold had 
defeated Grufludd ap, Llywelyn in 1065 and proceeded to build a hunting lodge in 
southern Gwent which was subsequently destroyed by Caradog ap Grufludd. J. R. 
Davies suggested that Harold's ravaging of the church and lands in Glamorgan as 
mentioned in the Vita were in retaliation for this incident. This is, unfortunately, not 
verifiable. 70 The author of St Gwynllyw's Life did more than suggest that Harold paid 
" Chronicle of John of Worcester: The Annals from 450-1066 (_Worcester), ed. R. R. Darlmigton and P. 
McGurk, vol. 2, (Oxford 1995), pp. 602-03. 
Description., pp. 266. There are no originals of these alleged *inscriptions left. In the village of Trelech 
in Momnouthshire, there is a modern pedestal bearing the inscription. Coxe, W., An Historical Tour M 
Monmouthshire, (London 1801), p. 234. 
' Joumey, pp. 121,197. 
11 J. R. Davies (1996), p. 40 1. 
" Williams, A. G., 'Norman lordship in south-east Wales during the reign of William F, Welsh 1-fistory 
Review, 16, (1992-93), p-449. 
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for his transgressions against the Glamorgan saint by death at the hands of William I. 
Harold's death at the battle of Hastings was presented in such a manner that it could 
have interpreted as an act of the saint's revenge. 
An incident from the Vita Sancti Gundleii involved three Norman knights 
who conspired against William I and fled to the protection of Caradog, king of 
Glamorgan. William I asked Caradog to expel the knights and when the Welshman 
refused the king sent his son William Rufus to take them by force. The army 
devastated Glamorgan and on the return from their mission rested outside the church 
of St Gwynllyw. The soldiers attempted to steal goods from the vacated houses in 
the town but were unable to do so. The men were filled with fear and William Rufus 
was one of the first to offer gifts to God and the church. 
'The whole army knelt before the altar, making offering with penitence and fear, and 
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promising not to violate the land of saint Gwynllyw' . 
The Caradog who protected the three Norman knights from William I was very 
important to the Normans. Caradog was on friendly terms with at least some Norman 
soldiers and because he was gaining in strength through the defeat of rival Welsh 
princes and the support of the Welsh, the Normans were keen to re-affirm former 
treaties lest the balance of power tip in his favour. " 
Vita Sancti Gudleii, VSBG, pp. 189-19 1. 
"A. G. Williams (1992-93), p. 454. 
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The miracle collection of St Winefride, written at Shrewsbury in the late 
twelfth or early thirteenth century, includes several references to cures that occurred 
'in that time of the French'. According to the Vita, Winefi7ide was angered by the 
disrespect shown her by a knight, who is only identified as 'French', and his wife. 
The knight acquired land near her holy well and wished to make a mill on the stream 
that fed Wineffide's spring. He ordered a rock in the middle of the stream, which 
was associated with Winefride's uncle, Beuno, to be removed in order that a pond 
could be formed. When he could not move the rock by any means, he struck it with 
his foot and remained lame his entire life. flis wife bathed in the spring that was 
reserved for the sick and afflicted which suggests that (from at least at the date of the 
Vita) the well was used by sick pilgrims. For this vain sacrilege the Frenchwoman 
remained barren. Winefride was pleased when the 'French' were expelled from 
'Venedotia' and made her spring flow with milky liquor for three days. " Whatever 
the date and truth of the matter, the hagiographer presented an angered Wineffide 
who displayed her happiness at the supposed departure of the French. 
Welsh saints were also instrumental in making peace between warring 
factions. Grufludd ap Rhydderch, king in south Wales (d. 1056)', feared for his life 
and fled to Ireland. He beffiended pirates and sailed with them into the Irish Sea and 
up the river Usk. Gruffudd remained with the fleet while the pirates plundered the 
'-Vita Sancti Wenefrede, VSBG, pp. 299-305. 
74 Vita Sanctae Gundleii, VSBG, p. 183. 
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area, including the Church of St Gwynllyw. The ships ran into a terrible storm on 
their return to Ireland and some crashed on the rocks. Gruff-udd"s ships were spared 
because he had not taken part in the raids. AD feared the power of the saint and 
Gruffudd returned after a time and made peace with William and 'related the miracles 
which he had clearly seen done on account of the sanctity of the most holy 
Gwynllyw, '. 75 In this instance the saint was peacemaker between Welsh and 
Normans. 
Anti-Norman sentiment was not only found in Vitae and poetry. Gerald of 
Barri told how Henry R led an army into Gwynedd and a fleet he had sent to 
Anglesey began plundering the church of St Tyfiydog among other holy places there. 
'He was punished by God, for the local inhabitants attacked the invaders, few as they 
were against many' and many of the king's men were killed. " The castellan of 
Radnor castle spent the night with his hunting dogs in the church of St Man near 
Builth. He awoke to find that he had gone blind and his dogs were mad. 77 
There were similar anecdotes about Anglo-Saxon saints and offending 
Normans in chronicles and Vitae composed in the wake of the Norman Conquest in 
England. Stories about offensive Norman soldiers were not particular to Welsh 
hagiography. Vitae of Anglo-Saxon saints include disputes with Norman clerics and 
" Ibid, pp. 183-85. St Cadog, through a procession with his shrine to the River Neath, was successful in 
forming a truce between the kings of Rheinwg and Glamorgan. Vita Sancti Cadoci, VSBG, p. 115. 
" Joumey, pp. 188-89. 
' lbid, P. 77. 
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soldiers. There were disputes between the Normans and St Cuthbert. 78 One Norman 
soldier, according to Symeon of Durham said, 
'Someone came to them and told them that those men had in their town a certain 
saint, who was always their protector in adversity, and that with him as their avenger 
no one was ever able to harm them with impunity'. " 
English saints were also invoked to protect against the Normans in England. 
The Liber Eliensis, a history of the abbey at Ely from its foundation until the date of 
its composition between 1131-1174, " told how Anglo-Saxons resisted the Normans 
at Ely with the help of their patron, St Etheldreda. The monastic house of Ely 
required rebels to swear allegiance to the cause on the relics of St Etheldreda. " Many 
rebel leaders gathered in Ely and her shrine became a 'rallying point of rebellion' as 
Rollason said. A Norman soldier reported to William I that the island was defended 
by 'the saintly ladies Etheldreda, Withburga, Sexburga, and Eorenilda'. " 
Sometimes Anglo-Normans required assistance against the Welsh and called 
upon Anglo-Saxon saints. Henry Bradshaw, a monk of the abbey of St Werburgh in 
Chester, wrote a Life of St Werburgh c. 1500, perhaps based on an earlier version. It 
is only from this Life that we know of a pilgrimage made by Richard, Earl of Chester, 
to Holywell c. 1120 during which the Welsh attacked him. He sheltered at 
" Aird (1998), ch. 2. 
" lbid, p. 74. Rollason, D., ed., On the Origin and Projuess of this Church of Durham, (Oxford 2000), p. 185. 
" Ridyard (1988), p. 5 1. 
" Aird (1998), p. 84. Liber Eliensis, ed. E. 0. Blake, Camden Soc., 3' senes, 92, (1962), 2,102, p. 176. 
' Ridyard (1986), p. 182; Liber Eliensis, 2, p. 105. 
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Basingwerk Abbey, but according to Bradshaw, St Werburgh answered the prayers of 
William, Constable of Chester, and his men who were attempting to rescue the earl. 
She parted the River Dee as Moses parted the Red Sea because there was no boat to 
take the army to the Welsh side. The earl returned safely to Chester. " 
English cities under threat from the Welsh often received deliverance through 
the intercession of their own native saints. Welshmen under the leadership of King 
( r1l --l "iffinus' descended from the mountains intending to attack the city of Chester, but 
the city's patron, Werburgh, struck all the invaders with blindness and they were 
forced to retreat. 84 Petitions to saints for protection against enemies was of course 
international. As will be shown, in the thirteenth century, Edward I petitioned Anglo- 
Saxon saints for aid in defeating the Welsh armies. Bradshaw's text, written c. 1500, 
was written centuries after the alleged event and provides an example of border 
skirmishes between English and Welsh at the time of the Norman Conquest. 
Translations 
Saints served as the landlords of a community and they guaranteed the rights 
and privileges of territories and of bishops. There would be confusion and 
" Bradshaw, H., The Holv Lyfe and 1-fistory of Sgynt Werburge very frutful for all Christen people to rede, 
), ed. E. Hawkins for the Chetham Soci , 15, (London 1848), pp. 187-189. This i (hereafter Werburge iety is 
the earliest recorded pilgrunage to St Wineffide's holy well; F. Winward, 'The Lives of Wenefred, 
Analecta Bollandiana, 117, (1999), p. 95. 
lbi(L pp. 159-6 1. 
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competition if other foundations claimed the body of its founder. " Such was the case 
with St Teilo, whose body was claimed by three foundations, and also with St 
Beuno. " Property rights passed to the holder of the relics. Anglo-Nonnan bishops in 
England and Wales began translating saints, either moving them to grander shrines in 
situ or transporting them from another institution altogether. For the most part Anglo- 
Saxon saints were translated in the late eleventh or early twelfth centuries. The relics 
of St Augustine's abbey were translated to a new and bigger church by abbot Guy in 
1091 where they were given more importance. 17 The Norman abbot, Baldwin, 
translated St Edmund into a new abbey church at Bury in 1095. " St Etheldreda was 
translated into the new church at Ely in 1106, as also were her companions, St 
Sexburga, St Eormenilda, and St Withburga. " Translations of saints in Wales took 
place somewhat later, in the I 120s and in 113 8 in the instance of St Wineffide, 
because Anglo-Norman bishops were only successfully installed there from about 
1107 onwards. Though there were undoubtedly numerous other saints' relics in the 
cathedral community of Llandaf and St David's, certain saints were promoted as 
primary patrons. Post-Conquest bishops of Llandaf and St David) s specifically chose 
to foster saints already closely associated with their institutions. It does not seem that 
'-'A. Wilhams (1995), p. 13 8. 
" Henken (1987), pp. 74-88,121-27. Beuno's body was claimed by three foundations, Clynnog Fawr, 
Nefyn, and Enlli, however Mi 1848 it was believed that the body was at Clynnog Fawr; Henken (1987), 
P. M. 
' A. Williams (1995), p. 140. 
' Ridyard (1986), p. 189. 
' lbid, p. 183; Liber Eliensis, 2, pp. 144,145-48. 
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they introduced previously unknown relics, creating new saints and cults, as was 
sometimes the case in Europe. 90 
When Anglo-Normans settled Ireland they were probably aware of the saints 
venerated there and as in Wales they arranged for translations. John de Courcy, a 
layman from Normandy, arranged for the translation of the relics of St Patrick, Brigit 
and Columcille at Downpatrick in 1185. He also conunissioned a new Vita of St 
Patrick from a monk at the Norman foundation of Furness; he did not seek out a 
native hagiographer. The cult of Patrick was strong in the area where his family came 
from in Normandy and he manipulated the cult in Ireland, Picard suggests, to expand 
Norman ecclesiastical institutions in Ireland, in particular the order of Savigny. " 
The native saints had a function and status in the pre-Conquest Welsh 
community that was a component of the cultural and social context that necessitated 
their translation by the new ecclesiastics. The translations were appropriations 
whereby the saint could demonstrate his approval of his new patrons and they could 
display their devotion towards him. A saint registered his approval of his translation 
by allowing his relics to be removed. As the relics were perceived as living 
individuals it was thought that it was impossible to move them against their wills. ' 
I Geary (1978), p. 102. 
" PiCard, Om pp. 92-93. 
92 lbid, p. 133. 
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Translations also benefited the community. Brown claimed that a saint's 
arrival at his or her new shrine, when translated, gave the community an excuse and 
opportunity to unite; they set aside conflict to welcome the saint. " Saints were 
perceived as overlords and guardians precisely because they were 'real people, ). 94 
There was also the possibility that relics would be utilized for gain and the Church 
frowned upon this. 95 Though there is no direct evidence it is probable that in Wales as 
elsewhere the ceremony surrounding the translations, the new cathedral churches, the 
new shrines or tombs, and the hagiography would have encouraged pilgrims in 
increasing numbers and this goes with an increase in donations. 
Though post-Conquest clerics may have sought and acquired relics of 
numerous Welsh saints we only know of a handful. Urban, Bishop of Llandaf, 
translated relics of Dubricius, Teilo and Elgar the Hermit. Bernard, Bishop of St 
David's acquired the body of Caradoc and searched for the relics of St David. Robert, 
Prior of the Abbey of St Peter and Paul, Shrewsbury, translated the relics of St 
Wineffide from her foundation in Gwytherin. ' Norman clerics from Gloucester 
abbey possibly sought the relics of St Cadoc of Llancarfan whose Life had been 
written by Liffis. There is no evidence of translations in the diocese of Bangor though 
" Brown (1982), p. 247. See also idem The Cult of Saints: Its Rise and Function in Latin Christianity, 
(Chicago 1981). 
Brown (1982), p-321. See also 'Eastern and Western Christendon 'in late antiquity: a parting of ways', 
Studies in Church Lbstory, 13, (1976), 18. 
" Geary (1978), pp. 46-47. 
" The medieval diocese of St Asaph was created c. 1141 so though St Winefride's relics were taken from 
the area now associated with the diocese, it is thought that the dioceses of Llandaf and Bangor oversaw 
its ecclesiastical affairs. 
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the relics of St Dubricius were taken from the diocese, where they rested on the island 
of Bardsey. ' That no evidence of translations remains for Bangor is possibly because 
the first Norman bishop there, Hervey, although consecrated in 1092, was probably 
only an occasional visitor in his diocese, and was transferred to Ely in 1109. David 
the Scot was not consecrated bishop of Bangor until April 1120 and this time-lapse 
possibly allowed time for Urban of Llandaf, consecrated in 1107, to plan the 
translation of St Dubricius along with the teeth of Elgar the Hermit, without any 
contest. 
As a newly established bishop, Urban tried to promote himself and his see 
above the bishop and see of St David's and relic translations were a means of 
increasing the status of his church. Brooke has suggested that the church of Llandaf 
was probably little more than a chapel when Urban was made bishop, but he created a 
cathedral. " While Urban promoted himself at the expense of the bishop of St David's 
and desired to extend the boundaries of Llandaf and obtain lands claimed by the 
Menevian diocese, he did not claim independence from Canterbury. He renamed his 
diocese and acquired a new title for himself He was consecrated as bishop of 
Glamorgan in 1107 and he was referred to by this title. It was only in a letter to Pope 
Calixtus in 1119 that he refeffed to himself as bishop of Llandaf 99 
97 Gerald of Barn tells us that a vast number of holy men rested on the isle of Bardscy. JoUME, 
p. 184. 
" Brooke (1986), p. 30. 
" Episcopal Acts, 1, pp. 126-27. 
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According to the Liber Landavensis, Ralph, archbishop of Canterbury 
approved of the translation of Dubricius from Bardsey; had there been protest from 
Bardsey, Urban had the archbishop's approval. The archbishop also encouraged the 
building of a new monastery at Llandaf for which he issued an indulgence to 
encourage gifts to the foundation. " The archbishop's participation not only bolstered 
awareness of the saint, but also promoted the fame of the bishop and diocese of 
Llandaf. It was important for Llandaf to acquire the relics of Dubricius, Teilo, and 
Oudoceus as these saints were reputedly the first three bishops of the diocese. 
The new church was begun in April 1120, but would not have been ready to 
receive the relics that were translated in May, so they had to be placed in the old 
church. The new tombs of the native saints of Wales would have flanked the high 
altar in the new church, St Dubricius in the north aisle and St Teilo in the south aisle. 
Urban translated Dubricius from Bardsey to Llandaf in May of 1120 and upon the 
arrival of the body there was rain which was much needed by the people in 
Glamorgan. "' 
The author implied that the rain was a gift to the community. The translation 
of St Teilo's relics within the cathedral was said to have been accompanied by "many 
" Liber Landavensis, 'The Life of St Elgar', p. 5. See also: Episcopal Acts, 1, p. 174. For the early evidence 
of the existence of the cult of St Dubricius see JR Davies (2002), pp. 370-76. The earliest mention of him 
comes from a Breton Life of St Samson of the seventh or eighth century. Dubncius was also mentioned 
in the Annales Cambnae for the year 612, but that text was itself not written until the tenth century. 
"' Liber Landavensis, pp. 83-86. 
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miracles'-). 102 The multitude of the miracles served to assure the new clergy of the 
authenticity of the relics. The relics were also tested at Llandaf, they were placed in 
water before the altar and the water began to boil assuring their validity. " It was not 
an uncommon practice that relics actually be tested to assure their legitimacy. When 
the authenticity of relics was in doubt, they could be subject to trial by fire. Not only 
bodily remains, but also religious writings suspected to be heretical might be thrown 
to the flames. If they survived the ordeal then they were legitimate. 
104 It was 
necessary to do this in order to affirm that only orthodox saints or materials were 
being honoured, lest the faithful be led astray. At Evesham the relics of Sts Credan 
and Wigstan were also tested before being translated to new shrines. "' 
Pilgrims at Llandaf would benefit from the presence of his relics within the 
cathedral. It was not uncommon for saints to be translated from rural to urban shrines; 
this was beneficial to the urban community" where the saint might be of help to a 
larger population while at the same time being given greater honour. By translating 
saints from Bardsey, Urban was also asserting his superiority over that see. 
Urban also arranged for the teeth of Elgar the Hermit to be translated from 
Bardsey to Llandaf. 
107 Elgar was from Devonshire and only came into Wales when he 
" lbid, pp. 117. 
"' lbid, p. 86. 
" Bartlett, R., Trial by Fire and Water: The Medieval Judicial OrdeaL (Oxford 1988), p. 22. 
"" A. Williams (1995), pp. 137-3 8. 
" Webb (1996), pp-42,64, discussed the translation of Italian saints from the countryside to urban oentres. 
"' Liber Landavensis, pp. 1-5. 
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was shipwrecked off the coast of Bardsey. Here he established his hem-fitage and had 
visions of Dubricius, Padam and Daniel, who had been the first bishop of Bangor. 'O' 
Elgar was therefore not Welsh, but was associated with the founders of the Welsh 
Church and died in his stone cell on the coast. 
Urban also translated the body of Teilo from his ancient monastery at Llandaf 
into his new cathedral on the south side of the presbytery. It was important for the 
new bishop that he confirmed Llandaf as St Teflo's burial place. Edwards has argued 
that it is unlikely that the Normans would have chosen to rebuild the small church of 
St Teilo in Llandaf had it not already been associated with Teilo. " St Teilo's Vita in 
the Liber Landavensis made it clear in that Urban believed the true relics of the saint 
were at Llandaf and that they performed "many miracles" there. "' His relics had 
probably been honoured for centuries but the old monastery was deemed too small. 
Possession of the relics was important for the esteem and power of the clergy; 
whoever possessed the relics were most likely to receive St Teilo's favours. Also 
they were potentially a source of funds through pilgrim offerings. There must have 
been numerous pilgrims at the tomb to benefit from the 'great number of miracles', 
though such statements were typical in literature that promoted shrines. 
Urban's endeavours for Llandaf were calculated. He made Dubricius the 
founder and patriarch of the Church in South Wales and created a new cult for him 
centered at Llandaf complete with relics and a Vita. J. R. Davies also says that interest 
"Episcopal Acts, 1, p. 98. 
" C. J. Edwards (1955), p. 39; Bowen (1977), p. 125. 
"' Liber Landavensis, p. 117. 
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in St Teilo was small in the immediate pre-Conquest period and this enabled Urban to 
transfer the cult to Llandaf, He suggests further that the cult of Euddogy or Oudoceus 
was probably given new fife as there was no evidence of his cult before the text of 
Llandaf in the twelfth century. "' 
If Urban had relics of the first three bishops of Llandaf, then Bernard, elected 
as bishop of St David's in 1115, needed relics of St David. The bishoprics of St 
David's and Llandaf had long been rivals and it would appear that the competition 
continued, partly manifested in the acquisition of relics. This competition is 
confirmed by land disputes between Urban and Bernard. The Vitae of several saints, 
St David and Teilo in particular, were probably the result of the struggle between St 
David's and Llandaf at the end of the eleventh century. As a foreigner in the highest 
ecclesiastical position in Wales Bernard's election was resented. Bernard could best 
convince Welsh clerics of his good intentions and win their support by promoting the 
cult and see of St David. 
Gerald of Barri doubted these good intentions and accused Bernard of 
frequent absences from his see as he would have preferred the comforts of an English 
bishopric and said that he disposed of church property in a foolish manner. "' I Wyn 
Evans defended the bishop's interest in St David's- Bernard He reformed the clergy 
to create a chapter of canons as was contemporary practice and he pursued the 
"I J. R. Davies (2002), p. 391. Henken, Cartwria, p. 30. 
"I joumey, pp. 165-66. 
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metropolitan claims of the see. "' He made no attempts to move the location of the 
cathedral so that the cult might be more accessible. 
Like Urban, Bernard built a new church that was consecrated in 113 1.114 
Bernard's plans included the extension of the east-end an additional forty feet and the 
construction of an ambulatory to aid the procession of pilgrims. "' Unlike the new 
church at Llandaf, there is no known indulgence that encouraged the giving of funds 
to build the foundation. Relics of Caradoc, a Welsh hermit who died in 1124, were 
obtained and searches were initiated for the body of St David. Tombs of both saints 
survive in the present day cathedral and were probably commissioned by Bernard,, 
just as Urban made new tombs for Llandaf s saints. 
The cult of Caradoc Fynach of Rhos was the only known example of a post- 
Conquest attempt to confer sainthood on an individual from Wales. He had been a 
harpist in the court of Rhys ap Tewdwr, but left the service of the prince to become a 
hermit. He was driven from his hermitage on Barry Isle, Pembrokeshire by pirates in 
1105 and was granted the monastery of St Ismael near Haverfordwest. Here Caradoc 
was in frequent contact with the prominent fitzTancred family. "' Bishop Bernard 
procured his relics as Caradoc had allegedly requested burial in the cathedral of St 
"' Evans, I Wyn, 'St David and St Davids: some observations on the cult, site and bwldings', 
Cartwright, pp. 12-13. 
James, H., 'The cult of St David iii the Nfiddle Ages', In Search of Cult: Archaeological hivestigations 
m Honour of Philip Ralitz, (Woodbndge 1993), p. I 10. 
I" Wyn Evans, Caftwright, pp. 18-19. 
"I Cowley, F. G. Studies III Welsh History: The Monastic Order m South Wales 1066-1349, (Cardiff 1977), 
p. 33. See also N. Rees, The Mediaeval Shrines of St David's Cathedral, (St David's 1998), p. 8. 
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David's, and this took place in 1124.117 Gerald of Barri later described how when 
Caradoc's body was being conveyed to St David's for burial there was a heavy rain 
but the covering on the pall remained dry. "" This miraculous event was undoubtedly 
interpreted as a sign of Caradoc's sanctity and his approval of the translation and 
Gerald said that "many miracles" continued at his tomb in his own time. In his Vita 
of Caradoc Gerald wrote that when William of Malmesbury attempted to appropriate 
a relic by removing one of his fingers, William felt the saint clench and withdraw his 
fist. Gerald, c. 1200, encouraged his canonization when in Rome, but although the 
pope sent emissaries to look into his n-ýiracles, Caradoc was never formally 
canonized. "9 Gerald was probably aware of William's skepticism about the presence 
of St David's relics in the cathedral of St David's. 
Bernard no doubt appreciated the status and function of St David as landlord 
and protector of his see. Rhygyfarch's Life of St David, written c. 1094 at the latest, 
would have certainly been available at St David's and Bernard must have known of 
it. There were references to the shrine of St David before the episcopate of Bernard, 
so it is perplexing that William of Malmesbury c. 1083-1143 said that Bernard 
organized a number of unsuccessful searches for the body of St David. "' William, 
our only source for these searches, claimed that St David had in fact been translated 
"' Episcopal Acts, 1, pp. 136,245 
"' Jowmg, p. 145. 
"' Episcopal Acts, 1, P. 136. 
110 Kirby (1968-69), p. 294. See- Ecclesiastical Documents, 1,316 n; WiHiam of Malmesbury: Gesta 
Regurn Anglorum: The I-listory of the English Kings, (Regum Anglorum eds. R. M. Thomson and M. 
Winterbottom, (Oxford 1998) 1, pp. 810-11. 
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to Glastonbury in 962 121 when they were reputedly given to the abbey by a 
noblewoman. 
'Moreover certain men assert that the relics of this saintly and incomparable man 
have been placed with those of the blessed Patrick in the old churchl a claim 
supported and confirmed as beyond doubt by the frequent prayers of the Welsh and 
many of their stories,, in which they openly disclose that Bernard, bishop of the Ross 
Valley, has more than once looked for the relics of the saint there despite the 
opposition of many but has not found them ... In the time of King Edgar a certain lady named Aelswitha acquired them through a kinsman of hers, who was bishop of the 
Ross Valley at that time ... and she bore the relics to Glastonbury. "" 
It is probable that William's delight in Bernard's vain search for St David's 
relics was fueled by his desire to support Glastonbury's claim. It cannot firmly be 
stated that Bernard did or did not inaugurate a search for the relics, but William of 
Malmesbury, claiming support from Welsh sources, is our only testimony. Whenever 
a search for relics was in fact initiated, relics, or something claimed to be the relics,, 
were generally found. To look for and find lost relics was a sign of divine favour, for 
the finder. 
However, perhaps the relics of St David were indeed missing. " St David's 
"' See below, pp. 206-07. 
"' The Early History Glastonburv Abbey by William of Malmesbury, (Malmesbury, ed. J. Scott, 
(Woodbridge 1981), p. 65. St David's relics were also mentioned among the Abbey's collection by John 
of Glastonbury. See Chronicle of GlastonbM Abbey, (hereafter referred to as Glastonbury) ed. J. P. Carley, 
(Woodbridge 1985), pp. 17,87,13 1. This was written by the monk, John of Glastonbury. 
" See p. 134 below where John de Gamages had visions of the burial place of St David and Thomas Bek, 
bishop of St David's, successfully translated them to a new shrine. 
93 
shrine had been despoiled between 1087-1089. According to The Chronicle of the 
Princes: 
'And a year after that, the shrine of David was taken by stealth from the church; and 
close to the city it was completely despoiled. 1124 
The identity of the offenders is unknown, but this is possibly why Bernard had to 
look for the body of St David. It is also possible that the shrine that is alluded to in 
the chronicle contained only secondary relics, items associated with David during his 
lifetime, but not his physical remains. The shrine might have been similar to a 
recently discovered fragment at Holywell from the shrine of St Wineffide, originally 
in Gwytherin, which is thought to be too small to have contained her body. It has 
been suggested that it originally held secondary relics. "' 
It would have been embarrassing for Bernard that Urban of Llandaf should 
possess relics of his patrons, and that St David's should go without the body of its 
most important bishop for it would have meant that Urban, probably a Welshman, 
was successful in obtaining the relics of his predecessors, whereas Bernard, a 
124 BT, p. 18. 
" Graham-Campbell, L. B. and J., 'A lost reliquary casket from Gwythenn, North Wales', Antiquaries 
Journal, 70, (1990), pt. 1, pp. 40-48; Edwards, N., and T. G. Hulse, 'A fragment of a reliquary casket from 
Gwytherin, North Wales', Antiquaries Journal, 7 2, (1992), pp. 91 - 10 1. 
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Norman, was not. Llandaf s translations might have prompted Bernards searches for 
relics, but as already stated, William of Malmesbury provides our sole evidence that 
they took place. 
According to John of Worcester, both Urban and Bernard had been at the 
Council of Rheims in 1119 over which Pope Calixtus (1119-24) presided, providing 
Bernard with an opportunity to promote David. " William of Malmesbury is once 
again our only source for the story that Calixtus 11, aware of the difficulties of a 
journey to Pembroke, declared that two pilgrimages to St David's were equal to one 
pilgrimage to Rome. "' Calixtus actually 'encouraged English pilgrims to go to St 
David's rather than Rome'. This presumably indicates that the Pope was persuaded 
that the relics of the saint were there, whatever William's opinion may have been. 
Later medieval Welsh poetry expressed this notion regarding pilgrimage to St 
David's. leuan ap, Rhydderch's poetic compositions are dated c. 1410-40; it is 
probable that his poem reflected the general belief in equality of the pilgrimages to 
Rome, the Holy Land and St David's, whether there had been an indulgence or not. 
'It is as good for me to go twice to Dewi as if I were to go, fine right, in number once 
to Rome. Thrice, golden work is it, taking my soul as far as Mynyw, it is as good as 
going to the grave of Christ once, benefit of Christendom. ' 128 
126RiChter (197 1), p. 180- Worcester 3, p. 147. 
127 Regum Angl 1, pp. 778-781. 
"' Translated in Henken (1987), p. 66. 
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Though it has been said that the Pope canonized David in 1123, this is most 
unlikely. '29 There is no documentary evidence. Bernard might have sought to 
encourage the canonization because he desired to further the metropolitan claims of 
his see. A letter was sent by the Chapter of St David's to Rome c. 1125-30 stating that 
the see of St David's had been an archbishopric since the birth of Christianity in 
Britain and that St David had been elected by St Dubricius and the Synod of Brefi. 1" 
The chapter tried to establish that David and his successors had been archbishops de 
facto, so that the grant of the pallium to Bernard was not an innovation but merely a 
confirmation of an established fact. The success of York in gaining metropolitan 
status probably encouraged the claimants in Wales. "' The Welsh, Scottish, and Irish 
were pursuing claims for their own metropolitans in the same period and supported 
one another's efforts and Canterbury very likely began to fear this collective support 
and pressure. 
132 
Pilgrimage to St David's was thus probably encouraged during the episcopate 
of Bernard. Though his installation may have been resented by the Welsh it is likely 
that Bernard's efforts to promote devotion towards Caradoc and St David, in addition 
to his efforts to secure metropolitan status, brought him the respect of at least two 
Welsh princes. Owain and Cadwaladr, princes of Gwynedd, wrote, c. 1140, to Bishop 
Bernard of St David's as the metropolitan of Wales. Bernard entered an alliance with 
"' Crowley, D., St David of Wales, (London 1954), p-9. 
"' Brooke (1986), pp. 29-3 1. 
"' Richter (197 1), p. 187-88. 
"' Flanagan (1989), pp. 33-35. It is possibly for this reason that Archbishop Theobald extracted 
a strict oath of obedience from Bernard's successor, David fitz Gerald and had him swear that he 
would not attempt to gain metropolitan status for St David's. fbid, p. 38. 
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the Welsh princes who then swore obedience to the bishop. The parties were united in 
opposition against Theobald, archbishop of Canterbury because the princes contested 
the nomination of Meurig to the see of Bangor. 
113 Bernard was conciliatory and gave 
Welsh clerics important positions as archdeacons. 
The translations, attempted and successful, performed by bishops Urban and 
Bernard were of a different nature from the translation of St Wineffide, whose relics 
were taken out of Wales. St Wineffide was translated in 1138 to a new monastic 
institution, the abbey of St Peter and St Paul at Shrewsbury, founded in 1083 by 
Roger Montgomery, Earl of Shrewsbury. Her cult was in a sense appropriated by the 
Benedictine monks from Seez who colonized the abbey of Sts Peter and Paul. "' Rees 
suggested that the fame of St Wineffide was of post-Conquest date, because her 
chapel was not mentioned in the survey of Domesday Book which included the 
county of Flint. 13' However, she enjoyed a cult of long-standing at her foundation in 
Gwytherin, midway between Llanrwst and Conway, where she died. "' There a 
wooden reliquary box covered with metal ornamentation dating from the ninth 
century held her secondary relics until it was hidden at the Dissolution and taken to 
Holywell in the eighteenth century. "' 
133 Bartlett (1982) p. 56; hivectiones, (1920), pp. 33-34,142-43,146-47. Episcopal Acts, 1, pp. 259-60. 
"' Knowles, D. and R. Neville Hadcock, Medieval Religious Houses in England and Wales, (London 
1971), p. 76; E. D. Jones, 'The Cartulary of the abbey of St Peter, Shrewsbury', Journal of the National 
Library of Wales (hereafter NL 5, (1947 -48), p. 17 5. 
Rees, R., An Essay on the Welsh Saints (London 1836), p. 297. 
136 Taylor, F., Holywell and its Pilgruns, (London 1860), p. 22. 
"' Edwards, N. and I G. Hulse (1992), pp. 91 - 10 1. 
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Prior Robert of Shrewsbury successfully obtained her relics from the 
reluctant') or so he said, community at Gwytherin and wrote of her translation 
c. 1140. "' According to her Vita, the monks of Shrewsbury were in need of their own 
saint and as one of the brothers of the monastery had been cured through the direct 
intervention of St Wineffide, it was deemed that she would be an appropriate patron 
for the abbey. "' It is possible that the abbey felt the pressure to have its own saint as 
two institutions to which it was closely affiliated, the abbey of St Werburgh, Chester 
and the abbey of St Milburg, Much Wenlock, possessed the bodies of Anglo-Saxon 
saints. "' 
St Wulstan of Worcester had predicted the future greatness of St Peter's, 
Shrewsbury, presumably at its foundation in 1083. "' Was the abbey's importance 
dependent on the translation of St Winefride's body from Gwytherin in 1138? 
142 To 
be prestigious, or famous, the abbey needed, among other things, an in-house miracle 
worker who could promote the prestige of the institution and it could hope to attract 
pilgrims by advertising the newly acquired relics of a well-known saint. The 
translation probably benefited the saint's cult as well. The abbey of St Peter and St 
138 Hall, D. J., English Medieval Pilgrimage (London 1966), pp. 26-27. Robert is usually identified as the 
prior of the Abbey of SS Peter and Paul. There is an Abbot Robert at the monastery from 1147-1168. The 
Cartulary of Shrewsbury Abb (hereafter referred to as Shrewsbury) ed. URees, (Aberystwyth 1975), 
1, p. xxiii. 
"' This is the Life thought to have been written by Prior Robert. See- Winefride pp. 58-60. 
"' Thomas (1974), p. 335, 
"' Vita Wulfstani, ed. R. Darlington, Camden Society, 3dsenes, 40, (1928), p. 26. 
142 ShrewsbM, 1, p. xxiii. 
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Paul was certainly more accessible for pilgrims than Wineffide's foundation in 
Gwytherin. "' Her cult might not have received such recognition had her relics 
remained there in the mountains. That the relics of Wineffide were translated would 
have been interpreted as a sign of the saint's acceptance of her new home. Her weU in 
Holywell, which sprang up at the site where she had been beheaded and resuscitated 
by Beuno, her uncle, came to be managed by the Cistercians of Basingwerk abbey 
who were established there in 1131 from Savigny. The well was operated 
independently of her shrine in Shropshire and continued to attract pilgrims and work 
miracles. "' 
There was perhaps another attempted, though unsuccessful, translation of St 
Cadoc, or Cadog, at the monastic house of Llancarfan which was given to St Peter's, 
Gloucester in 1104. Liffis and Caradoc both wrote Lives of Cadoc and both explain 
that his relics were miraculously transported to Benevento in Italy and so were not in 
the monastery when clerics from the mother house came to visit. As his Life 
explains, Cadoc had a vision that foretold of his translation from his Welsh 
monastery to Benevento where he was recognized by the name of Sophias and 
elected bishop. He died there, slain while consecrating the bread and wine during 
Mass. He was buried there and miracles ensued at his tomb and a basilica was built to 
"' F. Taylor (1860), p. 29. 
144 AS, Nov. 1, p. 69 1. Holywell apparently never possessed a bodily relic of its saint in the medieval period; 
the well was a relic in its own right. See also: Hall (1966), p. 27. hi the nineteenth century a relic that had 
been hidden at the Dissolution was given to the English College in Rome. In 1852 the relic was divided- 
and brought back to England. The relic was then divided again-, one fragment went to the abbey in 
Shrewsbury and the other went to Holywell. W. Williams, The Story of St Winefi7ide Virgin and Martyr, 
(London 1950), p. 15. 
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house the new shrine. The people of Benevento feared that a jealous Briton would 
steal the relics so no Briton was to be allowed into the basilica. They were especially 
anxious that a member from Cadoc's monastic foundation of Llancarfan would come 
and take the relics and sacred soil surrounded the tomb. "' 
Thomas suggested that the guardians at Llancarfan merely hid the relics and 
told the interested Norman party that the saint whom they sought rested in Italy. This 
prevented the relics from being taken to Gloucester. "' However, there is no way of 
ascertaining this. The Vita by Liffis makes it very clear that the monastery of 
Llancarfan did not possess the relics of its patron. However, a description of a 
miraculous incident was recounted in the text immediately following an account of 
his death and burial in Italy. The incident involved Anglo-Danes in the time of King 
Cnut who were disrespectful towards the shrine of the saint in the monastery of 
Llancarfan. One of the soldiers removed a gold ornament from the shrine. As Cadoc's 
body supposedly was in Benevento Brooke has pointed out the conflicting 
information in the text about the presence of the saint's shrine in Wales; why should 
there be a shrine if his relics were in Benevento? 
147 However, there need not be a 
conflict. The Welsh monastery may have possessed a partial or secondary relic that 
was kept in a shrine. 
14' The Life of Saint Cado , VSBG, pp. 103 -11. 
"' Thomas (1974), p. 333; C. N. L. Brooke, 'St Peter of Gloucester and St Cadoc of Llancaifan', Celt and 
Saxon: Studies in the Earlv English British Border, ed. N. Chadwick, (Cambridge 1963), pp. 258-322, esp. 
pp. 307-09. 
147 Brooke (1986), pp. 86-87. 
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For the most part it seems that post-Conquest bishops in Wales directed their 
attentions to a select number of saints who were closely associated with the 
institutions to which they had been recently elected. They chose to promote saints 
whose cults were well established in Wales. They may have fostered other cults but 
evidence does not survive. The new, or renewed, shrines would perhaps attract more 
pilgrims and demonstrate to the native Welsh that the new ecclesiastics respected 
their saints. Urban was most successful; he obtained relics and an indulgence and 
while he was possibly Welsh, he had sworn obedience to the see of Canterbury. 
The pilgrimages of William I and Henry H to St David's 
The first recorded pilgrim to St David's shrine was William I in 108 1. An 
entry into the Welsh chronicle Brut y Tyýasojzion for the years 1079-1081 reads: 
'And in that year William, king of England and Wales and much of France, came on 
the Menevia pilgrimage'. 
148 
The appropriateness of the word 'pilgrimage' for William's visit to St David's 
has been debated. It has been suggested that William's excursion to St David's was 
devoid of devotional motives, that his actions were related to political circumstances. 
G. Williams thought that as William was not given to going on pilgrimages his 
visitation to St David's might have been intended as a demonstration of power over 
the ecclesiastical centre of Wales. 1'9 R. R. Davies suggested that it was 'optimism' on 
"' BT (1952), p. 17. See also. Annales Cambriae, ed. J. Williams ab Ithel, RS 20, (London 1860), p. 27. 
"" G. Williams (1979), p. 114. 
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the part of the medieval scribe to ref er to the king's journey as a 'pilgrimage He 
surmised that it was likely that the king intended to extract an oath of fealty from 
Rhys ap Tewdwr, the new prince. "' A. G. Williams also viewed William I's visit to St 
David's in 1081 in the fight of Norman-Welsh relations. Caradog, who was an ally to 
the Nonnans, had died and Rhys ap Tewdwr was taking over control of South Wales. 
The Norman king went to South Wales to confirm the new prince's allegiance. The 
Anglo Saxon Chronicle implied that William's visit was related to negotiations with 
Rhys, and stated that part of the king's intention was to free captives, probably 
Normans who had been taken by the Welsh prince Rhys at Mynydd Cam. "' JR. 
Davies believes the entry in the Brut took advantage of an opportunity for 
propaganda and used the king's visit to encourage the cult of St David. 
152 
Contemporary chroniclers in England did not mention William's pilgrimage; rather 
they referred to his expedition in Wales. "' 
St David's was not the only shrine in his new kingdom to which William I 
made pilgrimage. Earlier, at the end of October 1072, he had also visited the shrine of 
St Cuthbert and made offerings. According to the Chronica Monasterii Dunelmensis 
the king acted with reverence at the shrine and asked to be told of the saint's life. He 
then offered a mark of gold and a pallium, the symbol of episcopal rank, on the altar. 
"' R. R. Davies (1987), p. 3 3. 
"' A. Williams (1992-93), p. 455-56. 
"' J. R. Davies, (2002), p. 388. 
"' S. Evans, (1988), p. xmv 
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Aird said it was possible that this visit was an act of reparation for the destruction 
previously inflicted by Norman armies in the area between 1069-70. He also 
suggested that the public display of devotion for the saint would increase the 
prominence of the bishop while indicating to the populace that the king would respect 
the privileges of the church. Aird further suggested that William's offerings marked 
the founding of a relationship, or spiritual bond, between saint and king that was 
similar to a lord receiving homage from his vassal. "' William I also offered a gold 
mark at the shrine of St Etheldreda after he had taken Ely. However the king was 
nervous to approach the relics as he feared the saint might punish him for the 
offences committed by his soldiers during the siege. "' 
It was usual for kings to make pilgrimages and offerings at shrines in 
thanksgiving or to request favours. Saints were perceived as spiritual landlords and if 
authority over their territory were desired, then the overlord would have to gain the 
saint-landlord's approval. For example, Wormald suggested that if the West Saxons 
wished to rule the North of England, they would have to gain the favour of St 
Cuthbert. This belief possibly prompted Athelstan's offerings in 934 to St Cuthbert's 
shrine in Chester-le- Street. In return the clergy of St Cuthbert offered prayers on 
behalf of the West Saxon kings. "' William I could expect the prayers of the clergy of 
St David's in exchange for his pilgrimage. The clergy needed his support, but 
likewise the king could also benefit from ffiendly relations with bishoprics in Wales. 
I" Aird 0 998), pp. 87-89. 
lbid, p. 87; Liber Eliensis, 2, pp. I 11,194; Ridyard (1986), p. 182. 
156 Campbell, J., ed-, The Anglo-Saxons, (Oxford 1982), p. 155. 
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Sulien would have been bishop of St David's at the time of William I's pilgrimage 
and Brooke suggested that the king might have desired to discuss ecclesiastical 
affairs with him. 
157 
When considered in conjunction with William's other 'pilgrimages' to Anglo- 
Saxon saints it would seem that his visit to St David's was deliberate. It was a 
gesture of good will. William may have desired to appease any wrath incited in the 
saint for offences committed against the Welsh, as he supposedly wished to do in the 
case of St Etheldreda at Ely. The king was displaying his authority over South Wales 
and the see of St David, but at the same time, a pilgrim is a supplicant to the saint. 
The king showed due honour to a higher authority. Despite differences in some 
practices between Welsh and Anglo-Normans, they shared a common religion and the 
significance of a pilgrimage was unlikely to have gone unnoticed. The rituals 
associated with a pilgrimage that William I would have undertaken at the shrine 
would have visibly demonstrated his acceptance of the saint and signalled his 
recognition of higher spiritual authority. Devotion to St David was possibly 
encouraged by the king's visit by which William displayed his support for both the 
Welsh saint and the Welsh clergy who were in charge of his cult. 
As Wifliam I visited the shrine of St David, so too did Henry 11 come twice, 
on his way to and on his return from Ireland in 1171 and 1172. On his way to St 
David's in 1171 Henry arrived in England at Portsmouth on the third of August after 
" Brooke (1986), pp -5 -6. 
104 
having left France, perhaps from Barfleur on the first of August. "' He entered Wales 
in the vicinity of Cardiff and Chepstow, arriving at Caerleon-upon-Usk on 80' 
September before going into Pembrokeshire on 21' September. "' I-Iis intended point 
of departure for Ireland was Milford Haven in Pembrokeshire. " However, the King 
visited St David's, just north of Milford Haven, on 27' September before leaving for 
Ireland. "' According to the Brut y TyMsogion Henry made offerings: 
9 material for two capes of brocaded silk for the use of the cantors, to serve God and David in that Church. He also made an offering of a handful of silver, about ten 
shillings 162 
Bishop David fitz Gerald desired the king to dine with him; Henry at first 
refused because, according to Brut y TyMsogion, the king wanted 'to avoid 
excessive expense for the bishop'. "' 
A OL 
2 uter leaving the hospitality of the Bishop of St David's, the king headed for 
Pembroke intending to leave directly for Ireland on 29" September. 
164 The Welsh 
chronicler stated that the king and his men left immediately after dinner and went to 
"' Eyton, R. W., Court, Household, and Itinerarv of King Henry III (London 1878), p. 160. 
"' Ibid. See also BT, p. 66. BT also agrees with the date of the king entering Pembroke on the eleventh 
day from the Calends of October. 
" Eyton (1878), p. 163. 
"' The itinerary dates the king's departure for St David's as Monday 27' September. See p. 160. The entry 
into BT agrees with this date speciffing that it was on the day following Sunday. See p. 67. 
"' BT, P. 67. 
163 Ibid. 
11 Eyton (1878), pp. 160-16 1. See: BT, pp. 67-68. 
105 
Pembroke for their departure, but bad weather prolonged their stay in Wales. 
165 The 
itinerary of King Henry II indicates differently. He appears to have stayed in St 
David's from 27-29' of September before returning to Pembroke to embark for 
Ireland. " Nevertheless, the sources agree on the other important dates and that the 
King was held up by foul weather for eighteen days. 
167 
Henry H passed through St David's again in 1172 on his return from 
Ireland. 16' He crossed the Channel from Wexford, landing in Porth Stinian on 17' 
April 1172, three days after Good Friday. ' Gerald of Barri said that the King 
proceeded from the harbour to St David's and he departed from there the nineteenth 
of April. "' It is possible that the King remained a guest of the bishop of St David's 
for the nights of the 17'ý and 18' April. Both of these sources also agree on the 
king's next destination as Haverford. "' As these two sources agree as to dates and 
"' BT, pp. 67-68. 
"' Eyton (187 8), pp. 160-16 1. 
"'Ibid, p. 161. SeeBT, p. 67. 
"Eyton(1878), p. 166. The itinerary merely states that the king was at St David's; nothing is mentioned 
about offerings to the shrine as In 117 1. See also BT, p. 68. See also Roger Howden's Gesta Regis Henrici 
Secundi Benedicti Abbatis: The Chronicle of the rei s of Henry II and Richard AD 1169-1192, (hereafter 
GRHS , ed. W. Stubbs, (RS 49), (London 1867), 1, p. 
30. See also The Historical Works of Giraldus 
Cambrensis, ed. T. Wright, (London 1836), pp. 229,237. 
... Journey, p. 167. Gerald stated that the party left Wexford on the day after Easter Sunday (Monday), 
171 April. Gerald does not identify the port by name, but only says 'he landed in St David's port about 
noon'. See Eyton (1878), p. 166. The itinerary dates the departure from Ireland as Monday 17' April. The 
itinerary identifies the harbour in Wales as 'Porth Stinian, near St David's'. 
"' Journey, p. 167. The itinerary does not specifically make note of a visit to St David's shrine. Eyton 
(1878), p. 166. 
"I joumev, p. 168; Eyton (1878), p. 166. 
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destinations, there is no reason to doubt their reliability. Brut vT sogion stated 
that the King was in Pembroke for Good Friday, which was 144' April that year, and 
the celebration of Easter on 16" April. 17' As other sources indicate otherwise, this 
does not appear to be accurate. 
Gerald of Barri provided a colourful description of Henry's approach to St 
David's from Porth Stinan. He described the king 'dressed as a pilgrim, on foot and 
leaning on a stafT. Gerald then described how the king 'met a procession of the 
church canons who received him with due honour and reverence'. While at the 
cathedral the king 'prayed there with great feeling and heard Mass -) . 
173 
No mention was made of offerings to the shrine during the pilgrimage of 
1172. It is nevertheless clear that Henry was visiting the shrine as a pilgrim. As 
other sources indicate that the king had made offerings to St David's shrine in 117 1, 
there is no reason to assume that Gerald's description of the king's penitential 
approach, barefoot, in hairshirt and woollen shirt, having fasted for days, "' to the 
shrine in 1172 is an exaggeration. Descriptions of Henry at the tomb of Thomas 
Becket in 1174 indicate that Henry's performance at St David's was not an isolated 
incident. 17' The description also calls to mind Matthew Paris's later description of 
Henry III in procession in 1247 with his newly acquired relic of the Holy Blood from 
"' BT p. 68; G. T. O. Bndgernan, History of the Princes of South Wales, (Wigan 1876), p. 53. 
"' Joumey, pp. 167-68. 
"' Jusserand, J. J., English Wayfaning Life in the NEddle Ages, trans. L. I Smith, (London 196 1), p. 20 1. 
" Vita S. Thomae Auctore Edwardo, Grim, Materials for the History of Thomas Becket: archbishop o 
Canterbury, (hereafter Materials , ed. J. 
Robertson, 7 vols., (London 1875-85), 2, p. 447. 
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St Paul's to Westminster on foot and wearing 'humble dress). 
176 Likewise, Cnut's 
earlier pilgrimage to the shrine of St Cuthbert drew attention. 
'The pious and religious king of the English Cnut so venerated and honoured the 
church of that holy bishop and confessor worthy of God, Cuthbert, that he walked 
barefoot to the saint7s most sacred body from the place called Garmondsway (that is a 
distance of five miles). -)177 
Clearly, kings appearing in public dressed in humble attire drew attention. It 
was common practice for noblemen to shed their courtly attire when visiting shrines. 
To do so was visual proof of piety. Pilgrimages on foot were most common as 
arriving on horseback was seen as a sign of pomp and superiority in the face of saints. 
Barefoot pilgrims were considered particularly devout as was seen with Henry 11's 
penitential pilgrimage to the shrine of St Thomas Becket in 1174. "" Bare feet denoted 
piety and humility and pilgrims had a penitential manner of dress that included a staff 
and coarse long tunic. "' 
176 English Hist , trans. Rev. 
J. A. Giles, (London 1852-54), 2, pp. 239-243; VMCent 200 1, p. 11. 
Rollason (2000), p. 167. 
178 Webb (2000), p. 49. 
"' Swnption (1975), pp. 127,171,264. 
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Henry's visits to St David's were partly related to geography. Milford Haven 
in Pembroke was one of the best routes into Ireland. "' It was from here that Henry 11 
departed for Ireland in 1171. "' It was a short distance from this port to the cathedral 
of St David's. In 1172 Henry returned to Wales and disembarked at Porth Stinan. 
182 
The proximity of the important shrine partly necessitated his pilgrimage there. It 
would have been insulting to the clergy had Henry been so close to their church yet 
not bothered to visit. His visit visually indicated his respect for the clergy and their 
saint. 
Henry 11's pilgrimage was probably also related to Anglo-Welsh relations. He 
was fostering relations with the Welsh princes as both parties were behaving in 
relatively diplomatic fashion. It has been noted that Henry 11 seems to have taken a 
rather conciliatory approach in his dealings with Wales after his military strategies 
met with little success in 1165. "' Davies has pointed out that Henry 11 and Rhys ap 
Gruffudd were reconciled in 1171 when they met on 8' September in the Forest of 
Dean before the king left for Ireland. Brut y TyMsogyo recorded that the prince 
(. made fiiends with the king and made peace with him; and he promised him three 
" Warren, W. L., Henry II, (London 199 1), p. 164. 
"' Eyton (1878), p. 163. 
"' lbid, p. 166. 
" Eyton, p. 165. Warren suggests that it was unlikely that Henry 11 intended a complete assimilation of 
Wales to England. The king sought to restore a sense of order and England's authority. ([bid, p. 16 1. ) For 
a discussion of Henry 11's policy for Wales see Warren (1991), pp. 153-168. See also R. R. Davies (1987), 
p. 53. 
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hundred horses and four thousand oxen and fourteen hostages. 
184 Henry 11 granted 
Rhys the lands of Ceredigion, Ystrad Tywi, Ystlwyf, and Efelffi7e. 111 On his return 
through Wales in 1172 the king made Rhys ap Gruffudd justice of South Wales on 
his behalf when they met at Talacharn. "' It is possible that Henry 11 may have wished 
to improve relations and confirm his truce with Rhys by honouring one of the 
favourite Welsh saints. 
Henry 11's visits might also be viewed in the light of the aftermath of the 
murder of Thomas Becket in 1170. In an attempt to ingratiate himself with the 
ecclesiastical community, avoiding excommunication for himself and interdict for his 
realm, the king may have decided that it was an appropriate time to appeal to the 
Church. The king was certainly in need of ecclesiastical allies. The pope was 
threatening to excommunicate him in Easter 1172 and his continental lands had been 
placed under interdict. "' When he returned from Ireland in 1172 his ultimate 
destination was Avranches where a council was held and Henry was reconciled with 
the Church. "' There he agreed to the terms of the Council and an additional penance, 
"' R. R. Davies, (1987), p. 54. BT, p. 66. Henry 11 took thirty-siX of the eighty-six horses that were offered 
him, not because he needed them, as the chronicler explains, but because he desired to requite the prince. 
Eyton (1878), p. 160. 
"' Ibid, p. 67. Henry 11 also approved of the marriage of his half-sister, Emma, to the Welsh prince of 
North Wales, David ap Owen in July 1174. Eyton (1878), p. 182. 
"' Ibid, p. 68; Eyton, p. 167. Henry also sought a truce with lorwerth ab Owain, but the earl of Bristol's 
men slew lorwerth's son and the Welshmen, placing no trust In the king, ravished lands around Gloucester. 
Ibid, p. 68. 
"Warren (1991), pp. 519-520. The Archbishop of Sens had placed Henry U's continental domains under 
interdict and Pope Alexander III confirmed the sentence. 
" Eyton (1878), p. 168. The Council was held Sunday 21 May 1172; GRHS, 1, p. 32. See also Worcester, 
p. 300. _ 
0 
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the nature of which was not revealed, was placed upon him. "9 However, his first 
pilgrimage upon hearing of his potential excommunication, was to St David's shrine. 
Henry 11 does not appear to have visited shrines frequently, which makes his 
two appearances at St David's more noteworthy. " The king's ultimate penitential 
pilgrimage was of course the one to Canterbury on 12 July 1174 after the 
canonization of Thomas Becket. '9' Henry 11 went to St Thomas' tomb at least four 
other times during his reign in 1175,1177,1178, and 1184. '9' On the first and second 
of May 1177, Henry 11 made pilgrimages to St Edmund at Bury St Edmunds and to St 
Etheldreda at Ely. "' Henry then went directly to a conference with the Welsh princes 
at Geddington where the king was formerly accepted as overlord. '9' He then 
venerated the relics of St Petroc while they were at Winchester. "' 
The sources specifically use the word pilgrim or pilgrimage when describing 
Henry 11's visit to St David's. In contemporary eyes, at least, his passage through the 
church of St David was a spiritual expedition. Likewise William I's journey to St 
" Warren (199 1), p. 53 1. 
Documentation suggests earlier visits to one other shrine before Henry's first visit to St David's In 117 1. 
Henry 11 visited the shrine of St Mary Rocamadour in Quercy M 1166 and on September 1170. Eyton 
(1878), p. 144. 
lbid, p. 180. 
" lbid, pp. 190,212,223,256. 
"' GRHS, 1, p. 159. 
"' Warren (199 1), p. 168. 
"' lbid, pp. 179-80. 
David's was referred to as a 'pilgrimage'. While it is not surprising that kings should 
visit shrines in regions through which they passed both WiHiam I and Henry 11 had 
different agendas. William seems to have made a special journey to Pembroke that 
took him through the heart of his new territory, making himself visible as lord of a 
newly conquered people and honouring their primary saint. He was visually re- 
-PO amrming his power through his presence and, from a Christian medieval viewpoint, 
seeking ratification for his rulership of the Welsh from the clergy in Wales by paying 
homage to their saint. Henry 11 was probably rallying the support of clergymen, but 
he faced excommunication. He was not so much seeking approval of his right to rule 
Britain as he was searching for allies within the Church that might support him in a 
spiritual sense. From St David's he proceeded to a council in France where he was 
reconciled with the Church. 
Though Gerald of Barri was often at odds with Henry II, as reflected in his 
writings, especially those concerning the qualities of good and bad kingship, he may 
have thought Henry 11 was fortunate to have been able to make pilgrimages to St 
D; id's. "' Gerald noted that Henry's son John was prevented by 'the sudden change 
of wind' from visiting St David's shrine on his way to Ireland on his father's 
-) 197 business, 'an unpropitious omen . What 
Gerald meant by this remains unclear, but 
that John should have been prevented from a pilgrimage to St David's shrine was 
interpreted to forebode future troubles. John was probably unpopular in Bangor 
"' Bartlett (1982), p. 7 1. Gerald wrote of good and bad kingship in De Princilpis Instructione-. his 
discussion was based on Biblical kings but he focused on the failures of Henry 11 as a king and crusader. 
"' The Conquest of Irel ed. Wnght (London 1863), p. 3 10. 
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because in 1211 he invaded Wales and burned Bangor, seizing the bishop; he was 
excommunicated for these actions. '" 
Conclusion 
Post-Conquest hagiography tells us that the cults of Welsh saints were an 
important component of early Christianity in Wales, however foreign interest in 
Welsh saints' cults may have increased devotion to several native saints such as St 
Wineffide and St Teilo. The first non-Welsh bishops of the dioceses of Llandaf and 
St David's, used native relics to strengthen their positions in new ecclesiastical 
communities. Kings, likewise, could support certain saints' cults and indeed they did, 
especially when it suited their purposes. William I's pilgrimage to St David's 
promoted loyalty in that see while at the same time the king displayed himself as the 
overlord of his new territory. Henry 11 sought to improve relations with the Welsh 
princes and his pilgrimages to St David's could have served that purpose, yet Henry, 
in the aftermath of the murder of Thomas Becket, also needed the support of clergy. 
St David's was a convenient site for him to fulfill these ambitions while at the same 
time providing a sensible stop on his travels to and from Ireland. Post-Conquest 
literature indicates that St David had long enjoyed a strong cult, but royal attentions 
would have enhanced his cult. 
"' BT, p. 85. 
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More local cults that might not have received bolstering fi7om senior clerics 
are, for the most part, unknown to us. For a saint's cult to be successful it needed the 
support of the local community and the approval of clerics. '99 Vitae do not survive, 
and were probably never written, for local saints whose cults were honoured in 
smaller chapels or oratories, and by local pilgrimages and feasts. As they were known 
within the community in which they functioned, there was, perhaps, little need for 
literary devices, but their cults remained obscure. However, the permanent foreign 
presence in Wales after 1066 made literary traditions more of a necessity lest certain 
saints be forgotten. 
Unlike English and Continental contemporaries in the eleventh and twelfth 
centuries, the Welsh did not 'canonize' new saints. The last canonization effort seems 
to have been made c. 1200 by Gerald of Barri when he attempted to gain recognition 
of the cult of St Caradoc, who died in 1124, from the Papacy. They did honour St 
Elgar, the hermit form Devon who went to Bardsey. He was a contemporary saint and 
his dates can be roughly determined; he most likely died in the last years of the 
eleventh century. 200 Elgar was however, not a Welshman, but an Englishman and his 
cult along with his title of 'saint' appear to have been promoted by Urban of Llandaf 
However Urban might not have included Elgar's Vita in the Liber Landavensis had 
the hertnit not been revered as a saint. 
"' Vauchez (1997), pp. 142-157. 
" JR. Davies (2003), pp. 124-125. 
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There seem to be no proclamations of saints in later medieval Wales, to 
compare to those of St Thomas Cantilupe c. 1320 or John of Bridlington c. 1401 and 
many others. It is possible that the Welsh did venerate new saints, but none of them 
gained widespread recognition. The most probable reason for this is that canonization 
processes were both expensive and potentially lengthy; they also required support 
from prominent individuals. Similarly there were a number of locally proclaimed 
saints in England whose cults never received the recognition of Rome, for example 
those of Simon de Montfort or Thomas of Lancaster. 
201 
The dioceses in Wales,, more often than not in the post-Conquest period, had 
English bishops who had swore obedience to Canterbury and this confirmed their 
support of traditions within the Roman Church as opposed to native Welsh practices. 
It was unlikely that foreign clergy would have promoted Welshmen for sainthood, as 
this might upset the fragile unity that existed between England and Wales, inciting 
tensions between Welsh and Anglo-Norman clergy, restless Welsh laity and foreign 
overlords. Gerald of Barri had been unsuccessful in obtaining recognition of the 
sainthood of Caradoc and this tied in with his failure to obtain metropolitan status for 
St David's. The Papacy viewed the Welsh Church as a subordinate of the 
metropolitan of Canturbury; it was in the best interests for that continued authority 
that Welsh saints not be recognized as this would promote the status of the Church in 
Wales. 
` Walker, S., 'Political saints In later medieval England, The McFarlane Legacy- Studies in Late 
Medieval Politics and Societv, ed. R. H. Britnell and A. J. Pollard, (Stroud 1995), p. 78. 
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It was not that the Welsh were not celebrating their saints; it was that only 
certain saints were favoured in the post-Conquest period by non-Welsh in Wales. 
Welsh devotions seemed to focus on ancient saints as perhaps these saints were seen 
to represent Wales before its conquests. Newcomers, in the twelfth century and later, 
were also more interested in ancient symbols of sanctity and in the appropriation of 
them,, for, it seems, similar reasons. They were making Wales and Welsh tradition 
their own, and they perhaps valued what they thought was appreciated by the Welsh. 
It was possibly for this reason that no patron was going to promote new saints, had 
any candidates arisen. The struggle displays nicely the affinity between saints and 




While the presence of the Anglo Normans in religious institutions encouraged 
native clerics to write Lives of their saints, the restructuring of the dioceses and the 
formation of parishes perhaps encouraged native rulers to build churches. In the years 
following the Norman conquest, preceding the Edwardian settlement of Wales, Welsh 
princes were actively funding building programs. Grufludd ap Cynan built many 
churches in the mid twelfth century. Hywel ap Ciruffudd ap Cynan probably 
contributed to the building of the church at Llanaber. "3However, in the absence of 
written sources it is difficult to reconstruct the way in which these parishes were 
Roberts, M. E., 'The relic of the Holy Blood and the iconography of the thirteenth-century north transept 
portal of Westminster Abbey', England in the Thirteenth Century: Proceedings of the 
1984 Harlaxton 
Sympkosium, ed. W. M. Ormrod, (Grantham 1985), p. 137. 
R. R. Davies (1987), p. 188. 
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formed and the exact roles of bishop, prince, and lay benefactors in this process 
remains unclear. "' 
H. Piyee, hierioneth, p- 269. 
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Chapter 2: Royal Patronage of Saints and Pilgrimages in Wales from Edward I 
to Henry VU 
Introduction 
William I made a pilgrimage to St David's as did Henry 11, but John and 
Henry III seem not to have taken any interest in Welsh saints. Henry III promoted, 
above all, the cult of an English royal saint, Edward the Confessor and it was to the 
Confessor's shrine in Westminster abbey that Edward I offered a Welsh relic of the 
Holy Cross along with other secular objects. The interest of Edward I in relics of 
Welsh saints and his offerings to them differs markedly from the relative lack of 
interest on the part of subsequent monarchs. The first part of this chapter discusses 
the spiritual assistance Edward sought in his endeavors against the Welsh through 
pilgrimages to Our Lady of Barking and to the shrines of St Edmund the Martyr, St 
Oswald, and St Wulfstan, where he specifically prayed for their aid in his battles. His 
offerings of Welsh secular and ecclesiastical relics to the shrine of St Edward the 
Confessor and his pilgrimage to St David's in 1284 were similar to his activities 
during his Scottish campaigns when certain items from Scotland were offered at the 
shrine of St Thomas Becket. This suggests that relics were sometimes prized as war 
trophies and therefore assumed political significance. Edward I's concern for the 
safety of the relics of St Asaph is discussed along with his offerings to the shrines of 
St Kentigern and St Asaph and shrines in Bardsey and Bangor among others. 
Edward's pilgrimages to Welsh shrines were probably largely dictated by his 
movements within Wales in 1284; he visited shrines that were located in the areas 
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through which he travelled. The shrines of local Welsh saints were not his intended, 
or deliberate, destinations. 
The second section of this chapter is concerned with the interest of monarchs 
in Welsh saints and pilgrimage sites after 1394, the year in which Richard 11 made a 
pilgrimage to St Davids. Archbishop Walden of Canterbury raised the status of St 
David's and St Winefride's feasts in 1398 and from this time onwards the cult of St 
Wineffide seems to have received the most attention from non-Welsh patrons. 
Whereas earlier kings had made pilgrimages to St David's, St Wineflide's cult 
received recognition from Richard 11, Henry V, Henry V1, possibly Edward IV, 
Richard 1111, and Henry VIL The seemingly increased interest in St Wineffide from 
the later fourteenth century onwards might have been related to the location of her 
holy well near Basingwerk abbey in Flintshire, just over the border from England. 
Similarly, for non-Welsh pilgrims., her shrine in Shrewsbury was an easier destination 
than St David's or other local shrines in less accessible parts of Wales. The grandest 
offering to St Wineffide was the chapel built over her holy well commissioned 
possibly by Lady Margaret Beaufort in the last quarter of the fifteenth century. 
Though the commission probably marked the success of her son, Henry VII, in the 
battle for the Crown at Bosworth in 1485, there is no further evidence of offerings by 
Lady Margaret to St Wineffide. While Edward I made offerings to numerous Welsh 
saints, there is little evidence that Welsh saints other than St Wineffide were 
honoured by non-Welshmen in the fifteenth and sixteenth centuries. However, a relic 
of the Cross, the Croes Gneth., which had been in the possession of the Welsh princes 
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and appropriated by Edward I continued to receive veneration from later kings and 
queens. This veneration of a relic of the Passion coincided with the growth of 
devotions to Christ in the later middle ages. 
Part 1: Edward I and Wales: the king, Canterbury, and the Welsh Church 
Edward promoted his own authority and claims to the rulership of Wales 
further than his Anglo-Norman predecessors had done. ' Llywelyn ap Gruffydd and 
Edward took up arms against each other in 1277 as the Welsh prince repeatedly failed 
to pay homage to the king and resentment rose after the Treaty of Montgomery in 
1267.2 Edward enacted legislative policies in the Statute of Wales at Rhuddlan 19 
March 1284'. The Statute introduced English law into Wales and came to be 
contemptuously regarded as 'the law of London'. ' 
' Davies, R. R., ed., 'In praise of British history', The British Isles I 100- 1500: Comparisons, Contrasts and 
Connections, (Edinburgh 1988), p. 13. 
' Prestwich, M., Edward 1, (London 1997), pp. 202-232. 
3 Powicke, M., The Thirteenth Cen , (Oxford 1962), pp. 429-30. 
The statute mainly extended to 
the king's lands in North Wales which were incorporated into the county of Flint. The statute 
provided a system of English governance in the newly created lordships. It did not replace the laws 
of the Welsh, rather it introduced English laws and customs that were contradictory to Welsh 
practices. See: R. R. Davies (1987), pp. 368-70. 
" Davies, R. R., 'Edward I and Wales', Edward I and Wales, (hereafter Edward , ed. T. Herbert and 
G. Elwyn Jones, (Cardiff 1988), pp. 1 -2. 
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The Statute annexed the lands of Wales to the crown and demoted Wales from 
a 'principality' to a 'land'. ' Wales was re-organized. Counties replaced cantrefs and 
commotes. ' The royal counties of Caernarvon, Merioneth, Anglesey, and Fhnt, were 
newly created in 1284, each overseen by a sheriff who was to be the chief financial 
officer of the shire. 7 New officials were introduced, the sheriff among them; these 
positions were filled by non-Welsh personnel. In addition Edward annexed masses of 
land, attacking centres with strong Welsh ties like Aberconwy, and Llan-faes in 
Angelsey, one of the premier abbeys in Wales. In Denbeigh more than 10,000 fertile 
acres were given to settlers from Lancashire and Yorkshire, the resident Welsh forced 
to resettle elsewhere. In Glamorgan a royal official was told to remove the Welsh 
from the lowlands so English immigrants could establish themselves there. ' 
Edward's overlordship of Wales enabled the see of Canterbury to further 
influence the Church there and through his alliance with John Peckam, archbishop of 
Canterbury, he was therefore also able to influence ecclesiastical affairs. Edward 
attempted to gain the support of the archbishop of Canterbury for his Welsh 
campaigns. I It was in the best interests of both the Crown and the metropolitan to 
have the superiority of the see of Canterbury recognized by the Welsh clergy. 
Admission of Canterbury's supremacy would bring with it harmony and unity within 
'Davies, R. R., Edw p. 6. 
' Carr, A. D., "Crown and communities: collaboration and conflict", Edw p. 123. 
' SMIth, L. Beverley, 'The governance of Edwardian Wales', Edward, p. 75. 
'Davies, R. R., Edward, p. 3. 
'For a discussion of Pecham and the Welsh wars see D. L. Douie, Archbishop Pecham 
(Oxford 1952), chapter 6. 
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the Church and among clergy in Wales. Such recognition would be desired from an 
ecclesiastical standpoint because it would further the power and prestige of the 
Church of Canterbury throughout the British Isles. Submissions of obedience from 
the Welsh clergy meant that the metropolitan no longer would have to fear attempts 
by the Welsh to raise their own dioceses to archbishoprics. 
Pecham pressed for Edward to assert the authority of Canterbury. He referred 
to one means of domination in a letter to the king: "if it seems good to you that my 
lord St Thomas should be planted in your new conquest, as you have promised"'. 
This was written on "the morrow of the translation of St Thomas" (4 July 1284). 'o 
Edward was hardly likely to promote Becket as an emblem of the spiritual supremacy 
of the Church over temporal rulers. What Becket had come to represent was alliance, 
accommodation, between king and Canterbury. As the prime English see, 
Canterbury's archbishop had claims to ecclesiastical supremacy and Edward further 
promoted this authority. Edward could use the figure of St Thomas Becket, a 
martyred, canonized archbishop, to legitimize his activities. 
Correspondence between Edward and Pecham is revealing of Edward's use of 
" Reqýistrum epistolarum lohannis Peckham, Archiepiscopi Cantuariensis (hereafter Reg. Peck. ) ed. C. 
Trice-Martin, (RS 1882-85), 3, pp. 776-777. 'Oveke co, sire, si il ws semble ke mun seygnur Seynt I homas 
deyve estre plaunte en vostre noveau conquest, si come vous avez premys, sl il ws sovient, fetes ent vostre 
pleysyr, nun pas pur moy, kar tresben me suffisunt les tres graunt honeurs aue voz genz unt fetes a moý, 
ea nuens par tute la terre par vostre comaundement'. 
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Pecham for support for his actions and it also shows how the archbishop supported 
many of the king's activities in Wales. Edward perhaps stated in a letter to the 
archbishop that it was his obligation as a Christian king to root out the evils in Welsh 
laws and customs; he had sworn to this in his coronation oath. Edward argued that 
only just and reasonable Welsh laws could remain. " Pecham seems to have been in 
agreement on this point; in one letter he expressed the view that many of the Welsh C7- 
laws were contrary to the teachings of the Old and New Testaments (9 August 
1280). 12 Pecham, when angered by Welsh resistance to peace efforts, supposedly 
said that Howel Da received his law instructions ftom the devil. 13 
For his part, the archbishop appears to have advised Edward where he 
could. Negotiations with Llywelyn in October and November 1282 were 
conducted by the archbishop. " Pecham encouraged Welsh bishops to persuade 
their flocks to accept English rule and forget the legends of the past; stories of 
Brutus and Trojans would foster national spirit when the Welsh should instead be 
united under the Cross of Christ. " Like Baldwin before him, John Pecham began 
Prestwich (1997), p. 185. 
" Reg. Peck, 1, pp. 135-36. 
13 Willis Bund, J. W., 'Archbishop Peckham', THSC, (1900-0 1), p. 7 2. The author argues that 
Pecham was primarily concerned with Canon Law, though the Archbishop did prefer English law 
over the Welsh law. Ibid, pp. 61-6 1. 
" Davis, R. R., Edw P. 5. 
" Douie (1952), p. 265. Reg. Peck, 2, pp. 741-42.28 June 1284. 
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a visitation of the Welsh dioceses in the summer of 1284 and voiced ecclesiastical 
recommendations to Edward concerning clerical reform, morals, and education. 16 
Edward made the most of this support. Edward I began selecting the majority 
of his leading civil servants from among the English clergy. He rewarded them with 
bishoprics and other ecclesiastical preferments. Welsh clerics were excluded from the 
more important benefices, which were given to Englishmen. " This exclusion of 
Welsh clerics from the upper ranks of the hierarchy and lucrative benefices built up a 
strong sense of resentment and fi-ustration which was to find expression in the 
Glyndwr Rebellion. " Edward secured the nomination of Thomas Bek, who had been 
keeper of the wardrobe, to the see of St David's in 1280 on the death of Richard 
Carew in April 1280. " Bek had no previous connection with the see but was 
consecrated bishop in June 1280 . 
2' The king was no doubt pleased to have a trusted 
bishop-official as head of a Welsh diocese, but, like Bernard more than a hundred 
years earlier, Bek voiced opinions about the metropolitan claims of his diocese. This 
argument Bek re-opened during Archbishop Pecham's visitation to the diocese that 
" R. R. Davies, Edward, p. 5. 
17 G. Williams (199 1), p. 24. 
" Ibid. 
" G. Williams 0 962), pp. 66-7. It was from the 1340s onwards that cathedral chapters had less voice in 
episcopal elections. After the 1340s the pope, king, or prince of Wales played a much greater role in the 
process. Ibid, p. 12 1- 
11 G. Williams (1962), p. 39 
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began 10 July 1284, but he did not pursue his claims under threat of 
excommunication from Pecham. 21 
Edward likewise appears to have played a part in the election of bishops to 
sees in Ireland where he was asserting his claims to rulership. Edward, as king, 
had certain rights concerning Irish episcopal elections and these rights had papal 
approval. " The process of electing a bishop could not begin until the king issued 
his permission and all candidates were examined for suitability and the candidate 
was to be considered as suitable by the king as well. Edward would then receive 
an oath of fealty from the successful candidate, if not in person then through one 
of his ministers. Fines were extracted if a chapter did not follow the correct 
procedures. Many of the Irish bishops in the reign of Edward I had proved 
themselves useful to the king by years of loyal service before they were awarded 
bishoprics. " Once elected, they were rarely present in their sees. Four 
Englishmen were installed in sees which had formerly only been held by 
Irishmen. " 
G. Williams (1962), pp. 41-2. Bek did not wish for Pecham to visit the Welsh diocese and was 
in fact the only English bishop of Wales at the time of his visitation. 0. T. Edwards,. Matins, 
Lauds and Vespers for St David's D, (Cambridge 1990), pp. 165-66. 
" Watt, J. A., The Church and the Two Nations M Medieval Ireland, (Cambridge 1970. ), p. 152. 
23 Watt (1970), pp. 153-57. 
" William of Clifford, escheator in England, was appointed to Emly M 1286. Stephen of Fulbourn 
had been justiciar of Ireland and was awarded Tuam in 1286 and an English Dominican, Walter 
Jorz, was elected to Armagh in 1302. Robert, a monk of Christ Church, Canterburv was elected to 
Clonfýrt and later sened as treasurer of Ireland. Watt (1970. ), p. 156. 
J? i 
a result of the Welsh war in 1277, and the rebellions in the 1280s and 
1290s the Church in Wales suffered many losses, including the destruction of 
churches and ecclesiastical property and the murder of priests, monks and nuns. 
Pecham's correspondence with Edward I and Llywelyn indicated his concern for 
the Welsh clergy. " Most likely prompted by this concem, the archbishop 
encouraged the Welsh and English to come to an agreement. He prompted 
Edward to behave mercifully and told him to respect the dignity of the Church. 
Pecham empowered Robert Burnell to absolve Welshmen who made peace with 
King Edward. " Pecham also pleaded with the Bishop of Bath and Wells to 
protect the clergy at Rhuddlan and those in Snowdon implicated in the Welsh 
war. " Edward also urged the archbishop to excommunicate the rebellious Welsh 
in the spring of 1282 . 
2' However, in 1284 Pope Martin IV issued a Bull granting 
General Absolution to all concerned in the wars of Simon de Montfort or in the 
recent Welsh wars. 
29 
Edward had been successful in procuring the consecration of Bek and also in 
dispersing English clergy throughout the Welsh Church. However, his ambitions 
were checked by the Church. Edward suggested the transfer of St Asaph's cathedral 
into his newly constructed and fortified town of Rhuddlan in 1281. He professed to 
" Edwards, A., Letters of a Peacemaker: The Intenention of Archbishop John Pecham in the Welsh War 
of 1282, (Aberystwyth 1998), p. 23. 
" Councils, 2, p. 538. 
" lbid, p. 548. 
". Cotmcils', 1, pp. 534-35. 
" Councils, 2, p. 554. 
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be worried about the safety of the relics of St Asaph. He feared pi-Ilagers and 
explained that he thought the relics would be safe within the castle wall. ' Anian, 
bishop of St Asaph (1268-1293), wrote to Pope Martin IV in support of the king's 
proposal. " Edward's proposed transfer of the diocese to Rhuddlan was probably 
related to his frequent residence there as evidenced by his itinerary; Rhuddlan was his 
Welsh headquarters. Its location within Wales near the eastern border and close to 
England, made it a safer haven than many other places in Wales. His request was, 
however, unsuccessful. It was the pope who had the final say in spiritual matters, and 
he appears to have been unwilling to move the cathedral to suit the wishes of the 
king. 
Edward's devotions to English saints for aid in Wales 
Following Edward Ils first campaign in Wales in 1277 he had Welshmen 
swear allegiance to him on the Rood that was kept in the abbey of St John at Chester, 
promising that they would not rebel against him. " Llywelyn responded to Edward's 
demand that the prince deliver ten hostages from the most noble of his land. 
'These hostages came into the church of the Holy Cross, Chester, on Tuesday the eve 
of St Matthew, 6 Edward, and took oath of fealty to the king of life and limb, etc. 
upon the Cross aforesaid, and that they would not at any time carry arms against the 
kings and his heirs and that they would not be against him in anything during their 
", Cotmcils, 2, pp. 530-31. This letter was probably written in the Mayor Ame 1281. G. H. Jones (1912), 
p-34. 
"Councils, 2, P. 529. 
" Hays, R. W., The History of the Abbey of Aberconway, 1186-1537, (Cardiff 1963), p. -194. 
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fife; and moreover, in case Llywelyn or others of Wales shall bear arms against the 
king hereafter, that they would adhere faithfully to the king and would be against 
5 33 Llywelyn and others thus bearing arms with all their power all their fifetime (30 
September 1278. ) 
In a similar manner Robert Bruce swore fidelity to the king in 1297 at Carlisle 
on the sword with which Becket was martyred. ' Like many before him, Edward 
rendered the sacred profane as the Rood of Chester and the sword of St Thomas 
Becket were made into signs of political submission. 
Edward I himself made oblations to the cross on a number of subsequent 
occasions as well. On the feast of the Exaltation of the Holy Cross in 1284 Edward 
gave to the Chester Rood seven pence in donations. " In October 1290 he gave thirty- 
five shillings and another seven shillings on behalf of his daughters. " The king also 
made offerings on the fifth of December 1294 when he was in Chester. 37 
Webb has discussed the oblations Edward I made to St Wulfstan and St 
Oswald when he petitioned them for help in his campaigns against the Welsh . 
38 In jUjy 
1283, the Bishop of Worcester wrote to the King congratulatmg him on his 
" Calendar of Welsh Rolls ftereafter CWR , Calendar of Chancery Rolls, Various, 1277-1326, p. 169. 
" Webb (2000), P. 128. 
MTNAE 101/351/15,4m. r. Publishedin A. J. Taylor, 'Royal ahns and oblationsm the later 13'century', 
Tribute to an Antiquary: essays presented to Marc Fitch by some of his Friends, ed. F. Emmison and R. 
Stephens, (London 1976), pp. 113-15. 
11 TNA C47/ 4/4, f 46r. 
37 TNA E36/202, f 106. 
" Webb (2000. ), pp. 125-27. 
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successes over the Welsh, which he said was due to the intercession of the Blessed 
Mary, Mother of God, St Oswald, and St Wulfstan, special patrons of the Church of 
Worcester . 
39 In 1283 on his return ftom Wales Edward I gave thanks for the 
subjugation of the Welsh at the shrine of St Wulfstan "because he had a special love 
for it". ' This pilgrimage possibly took place between 24-30 November 1283 because 
Edward had left Wales and passed through Worcester at this point. Sometime 
between 1283 and 1284 Edward gave seven shillings to the relics of St Wulfstan and 
St Oswald. " On another occasion the king gave to the shrines of Wulfstan and 
Oswald, thirty-five shillings, and twenty-one shillings respectively. " Edward's 
offerings in Worcester were later followed by offerings at Welsh shrines, to be 
discussed below, made on his tour through Wales that began in March 1284. 
Edward's devotions to Wulfstan continued throughout his reign. In 1294 
Edward passed through Worcester after the Welsh had molested the English living in 
the town and the abbey. He heard a mass of St Wulfstan before going into battle to 
subdue the Welsh. " In 1295 the king went on pilgrimage to Wulfstan and asked, 
" Willis Bund, J. W., 'Archbishop Peckham', THSC (1900-0 1), p. 79; Register of Bishop Godfrey Giffard, 
(1268-130 1), ed. J. W. Willis Bund, 2, p. 203. 
""Erga quem ainorem habuit specialem". Annales de Wigomi , AM, 4, p. 
488. 
` A. J. Taylor tl 976), p. 
TNA E 10 1/ 3 51/ 15.12/13 Ed%v 1,4r. 
" 'Wallicis Videbatur quod nimis opprimebantur custodibus Angelicanis; convenerunt xxix die, simul et 
onines Anglicos quos apprehendere poterant cum mulierbus et parvulis pereinerunt. Id Octobris 
converuentibus nobis m unum, orrmia onera porLabilia et iniportabilia libenter suscipimus; quod novem 
fratres cwn pnore de subtractione provide providebant, praeter diminutionem pams cotidiam, quem nobis 
beati Wulstani Sanctitus dereliquit, quia conunuruter dicitur quod hoc non fieret anathemate interdixisse. ' 
Annales de Wignomia, AM, 2, p. 517. 
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'How can I repay the blessed Wulfstan for all that by his holy prayers he has 
conferred on me? This small thing I vow, in the presence of God and his saints, that 
in the fullness of time I shall pay for the support of three monks and two candles to 
bum before the saint'. ' 
He also made offerings to St Oswald at this time . 
4' Even as late as 1300 offerings 
were still being made in honor of St Wulfstan. Queen Margaret's household 
expenses record two oblations to St Wulfstan in 1300, first feeding the poor in his 
name and then giving seven pence in oblations in her chapel on 19 January 1300 in 
his honour. ' Manfred of Pavia offered five marks on behalf of Edward I at the shrine 
of St Wulfstan 2 April 1307. " 
There was a precedent for royal interest in the cult of St Wulfstan in the figure 
of King John who was devoted to the bishop-saint. " He requested to be buried in 
Worcester and according to Roger of Wendover, he commended his soul to Wulfstan 
on his deathbed. " Unlike Edward I's however, John's devotion apparently had 
nothing to do with relations with the Welsh. The number of Edward's visits to 
Worcester might be explained by the proximity of Worcester to the Welsh border. In 
" As translated in Webb (2000), p. 126, from Annales de WigOrM p. 52 1. 
" Annales de Wigomia, p. 52 1. 
" TNA 28/ 136, f 24r., f 33v. 
" Jocalia Roll, in Liber Quotidianus contrarotulatoris garderobae, ed. J. Nichols, (London 1787), p. 333. 
" Mason (1990), pp. 282-83. 
Draper, P., 'King John and St Wulfstan', Journal of Medieval History, 10 (1984), pp. 41-50. Wulfstan 
was canonized early 'in John's reign 'in 1203 and the proclamation was preceded by reports of miracles 
worked at his tomb especially between 1198 and 120 1. The canonization was the result of the efforts of 
the abbot and the convent of Worcester, not the king. John's interest in St Wulfstan was first recorded by 
his pilgrimage to his shrine Mi 1207. Though his first recorded visit to Worcester was 'in April 1200, and 
there were many subsequent'Visits, the king's presence there did not preclude pilgrimage. 
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August 1278 Llywelyn met Edward at Worcester and the peace of Conway was 
confirrned. ' On 13 October of 1278, the feast of the translation of Edward the 
Confessor, the King and Llywelyn met again at Worcester for the prince's marriage 
to Eleanor de Montfort in the cathedral. 51 Edward I made numerous visits to 
Worcester between 1276 and 1283 and again between 1291 and 1295; as Webb has 
pointed out, these visits were not necessarily pilgrimages. " Worcester was a 
convenient meeting place for Welsh and English. 
Edward I invoked other saints. On 20 February 1285 he went to St Edmund's 
shrine and paid "with great devotion and reverence, the vows which he had made to 
God and St Edmund during his war in Wales". " St George was also called upon to 
aid the armies of England. In battles with the Welsh from 1293 onwards cloth was 
bought to provide armbands with the cross of St George on them to serve as a kind of 
uniform for the infantry. Prestwich suggested that these crosses possibly lent a holy 
" Willis Bund (1900-190 1), p. 58. 
" lbid, pp. 58-59. Edward paid for the cost of the wedding. 
" Webb (2000), p. 125. 
Florence, 2, p. 234. It has been mentioned that Henn, 11 made a pilgrimage to St Edmund the Martyr 
the fealty of the Welsh at Geddington In before receiving , 1177. See also Webb (2000. ), p. 1 15. 
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character to the war against the Welsh, whom Pecham had excommunicated. " That 
saintly symbols should be carried into battle was not unusual. 55 It was common 
practice to carry relics, use war cries calling upon God and the saints, and have 
religious inscriptions on weapons and armour. " In 1296 the banner of St John of 
Beverley was carried into battle against the Scots, and in 1301 banners of both St 
John of Beverley and St Cuthbert were carried into battle in Scotland. " Furthermore, 
Edward I's supplication for spiritual assistance against the Welsh was not unlike his 
prayers for help during his Scottish campaigns. He called on St Alban to aid him 
during his struggle with Scotland in 1299-1300. He heard mass and made offerings 
and then explained that he had come to seek help from the martyr Alban and to beg 
prayers from the convent and people. 
'I must go to Scotland to suppress the arrogant presumption of my enemies the Scots, 




Edward's pilgrimages to Welsh shrines March-November 1284 
" Prestwich (1997), pp. 199-200. The archbishop excommunicated them at Edward I's insistence. He 
renewed the sentence the following month. Reg. Peck., 1, pp. 352-53; Councils, 1, pp. 534-35; CWR, 
p. 246. April -May 1282. Pecham rebuked bishop Anian of St Asaph for not pronouncing the sentence of 
excommunication on the Welsh; the archbishop also warned Anian to use caution before hastily 
excommunicating the English for burning the cathedral. Councils, 1, pp. 536,539. Pecharn ftirther granted 
to Bishop Robert of Bath and Wells, the authority to absolve Welshmen from the sentence if they sought 
peace with the king. Ibid, p. 538. Excommunication thus became a weapon wielded by both sides. 
11 Strickland (1996), pp-65-66. 
" lbid, p. 62. 
11 Webb (2000), P. 128. 
" Translated in Webb (2000), p. 127; Rishanger's Chronica et annales (hereafter Rishanger), ed. H. T. Riley, 
RS 28, (1865), p. 192. 
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Edward I made donations to shrines in Wales, as did his wife on his tour 
through Wales from March through November 1284. Many of Edward's offerings 
were dictated by his whereabouts. It was natural for him to make offerings to shrines 
or religious houses in his vicinity and he was traversing Wales for seven months. 
Edward's first recorded offering was at Bardsey on 2 August and he also 
made a donation of seven shillings at a roadside chapel on the road to Bardsey, 
Queen Eleanor of Castile made an offering of nineteen pence at Bardsey. The King 
made oblations to St Samson in 1284, but it is not specified where this shrine was. 
The king and queen offered fourteen shillings and seven pence at the shrine of St 
Asaph, "per manus dicti If'. 19 
There is no known record of oblations made by Edward I to St Wineffide at 
Holywell. He gave funds to Holywell but these were for the repair of the church 
damaged during the war. The List of Compensations records that in 1284 "John the 




Edward may have given to her shrine in the abbey of St Peter and Paul in 
Shrewsbury, although this is only indirectly indicated. Taylor's published account 
for 1283-84 records that the king made an offering of seven shiflings in the Greater 
Church of Shrewsbury, "per manus dicti IT' 
" TNA E 10 1/351/15, f 3r, 4r. 12/13 Edward 1. "IT' was probably a royal clerk. 
' Thomas, D., 'St Wmefred's Well and Chapel', Joumal of the Ustoncal Society of the Church m' Wales 
8,1957-58, p. 23. 
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Edward also made offerings to religious houses in Wales. He gave extensively 
on a number of occasions to the house of Augustinian Canons in Carmarthen; for 
example in 1284 he gave seven pounds, six shillings, and eight pence for them to say 
masses for the soul of William de Valence . 
6' He was in Carmarthen on 3-7 
November. The king was in Cardigan 19-24 November and gave to the Benedictine 
priory of St Mary there again, (per manus dicti H', twenty-one shillings. "On the vigil 
of Edmund King and Martyr he again gave sixty-eight shillings to Cardigan. 63He also 
gave to the Augustinian Canons in the priory of St Thomas the Martyr in Haverford 
where he was ftom 28-29 November, and it was probably at this time that he made 
his pilgrimage to St David's. " In 1284 the king made offerings to St David on at least 
six occasions, and the largest donation was of seventy shillings. " These offerings 
surpassed Edward's earlier offerings at smaller, lesser known shrines. Edward's 
pilgrimage, accompanied by hefty offerings, was a means of increasing the support of 
the bishop and the clergy. 
From the wording of the wardrobe account it seems clear that Edward did 
contribute to the rebuilding of St David's shrine between 1282 and 1284. William 
Louth, keeper of the wardrobe fi7om March 1282 to November 1284, recorded 
" TNA C47/ 4/2, f 24r. 13 Edward I 
TNA E 10 1/ 3 51/ 15, f 3r, 4r. 12/13 Edward 1. 
TNA E 10 1 /3 51/ 15; 12/13 Edward I 
6' TNA C47/ 4/2.13 Edward 1. Todem anno Rex Edwardus venit causa peregrinationis apud Sanctum 
David una cum domina Regma Angliae nomine Elinora. die Dominica in crastino B. Katerine Virginis'. 
Annales Cambriae, 26 November 1284. Councils, p. 583. 
' TNA C47/ 4/ 2, f 24r. 
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payment of one hundred twenty one pounds, eight shillings and four pence 
'Menevensi episcopo ad fabricam feretri sancti David faciendam'. 66 These 
contributions probably went to the shrine's completion. A new shrine had in fact 
already been initiated for St David in 1275 during the episcopate of Richard de 
Carew . 
67 It is possible that the new feretory was initiated in expectation of finding the 
relics. John de Gamages, monk of Peterborough, supposedly had a vision of the burial 
place of St David some time before his election as abbot of Gloucester in 1284 . 
6' He 
claimed that the vision revealed the location of the body "a fixed measure of paces") 
outside the southern gate . 
69A 
search was initiated and the relics were found, but it is 
unclear if this was before the shrine was commissioned in 1275. "As Edward acquired 
relics of St David, an arm bone and possibly his head, it is possible that he also 
encouraged searches for St David's body and that it was found during the episcopate 
of Bek, leading Edward to contribute to the completion of his shrine. " It would have 
certainly been a good boost of morale for Thomas Bek to possess the relics. 
11 A. I Taylor (1976), pp. 117-18; 
" Annales Cambriae, p. 104. 
" Cowley, F. W., 'A note on the discovery of St David's body', Bulletin of the Board of Celtic Studies 
1960-62,19, pp. 4748. See: I-Iistoria et Cartulanum Monasterii Gloucestriae, ed. W. H. Hart, (Rolls 
Series), 3 vols., 1, pp. 39-40. The Gloucester Historia was compiled from existing materials during the 
abbacy of Walter Frocester which began c. 1382. Royal assent was given 4 October 1284 to the election 
of John de Gamages, monk of St Peter's Gloucester to be abbot. Calendar of Patent Rolls, (bg1eafter CPR), 
1281-1292, p. 135. The king was notified of the abbot's death on 21 April 1306; CPR 1301-1307, p. 429. 
" "Similiter ibidem Dommus sibi per visionem revelatus est corpus Sancti David Menevensis episcopi, 
cu us locus sepulturae cl iIII gMtI gms encus ejusdern ecclesiae et illius terrae incolis fuerat inco a ma 
temporibus retroactis; tandem visione praedicta mediante, extra ostium australe ejus corpus integrum 
inventum est, certa mensura pedum. sibi in visione designata mensurando a dicto ostio usque ad locwn M 
que jacibat humatum facillime ac certe, ac si dictus prior ejus sepulturae interfuisset ". Historia et 
Cartularium Monasteni Gloucestriae, 1, pp. 39-40. 
" See above, pp. 77-78. 
71. O. T. Edwards suggested that Bek might have given a relic of St David to Salisbury Cathedral 
as that cathedral claimed a relic of the saint in the later half of the fourteenth centur-ý,. Ibid, p. 167. 
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These gifts to Bek for the building of the shrine were not out of character with 
other gifts that the king had given the bishop. The wardrobe account (. 1284) records 
that Edward made a payment to Bishop Bek for thirty-six pounds, thirteen shiflings, 
and four pence for various works in his cathedral. " The church of St David's was 
granted the advowsons of thirty-four livings and the bishop was pardoned debts due 
the king. Such gifts encouraged loyalty on the part of the bishop and the clergy of St 
David's. " It was thus wise and politically advantageous for Edward to honour St 
David as he did. Nor was Edward's contribution to the rebuilding of St David's 
shrine unusual when compared with his offerings to other shrines in England. He had 
made similar contributions to the shine of St Thomas Becket in Canterbury, to the 
shrine of St William of York, 
74 St Edmund at Bury St EdmundS, 7' and Walsingham . 
76 
He also paid for a new tomb for King Arthur and his queen, Guenivere, at 
Glastonbury abbey in 1278. " He had made donations to other abbeys and shrines in 
'Pro quibusdam diversis operibus in ecclesia sua cathedrali Menevensi aquietandis que Rex ibidem 
ordmavit adfac'personaliterquandoerat ibidernmannoregni suixij* fmiente. 'A. J. Taylor(1976), pp. 1 17- 
18; TNA E 372/135/ld. Dr David Carpenter has explained that these accounts deal only occasionally with 
money spent on buildings as the wardrobe infrequently ftinded building campaigns. 
" G. Williams (1962), pp. 44-45. 
" Ffistorians of the Church of York, ed. James Raine (Rolls Senes 1886), 2, pp. 407-8,545, W. H. Dixon 
and J. Raine, eds., Fasti Eboracensis, (London 1863), pp. 228-29. 
" TNA E372/135, rot. Id. 
76 Edwards (1979), p. 'gl. 6. 
" See below, p. 148. 
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Wales earlier in the year, including a new canopy or baldachin to Neath Abbey when 
he visited in 1284.78 
Edward's pilgrimage and contributions to St David's were perhaps similar in 
intent to that of William I nearly two hundred years earlier. Both kings were 
consolidating their new territory, and in the case of Edward, his authority over Welsh 
rulers, and their physical presence in Wales served to confinn their positions of 
leadership. Deference to the shrine of St David and thus, indirectly, the clergy, 
signified a respect for the rights of the Church and the saint that would have been 
reaffirmed by prayers at the shrine. In return for his pilgrimage, and of course 
substantial offerings, Edward could also expect the prayerful support of the clergy of 
St David's, and hopefully, maintain their allegiance. ' 
Edward's later offerings to Welsh saints 
Edward I continued to make oblations in honour of St David throughout his 
reign. He gave seventeen shillings and six pence to St David in March 1290. " Queen 
Margaret made oblations in the saint's honour in 130 1. "Subsequently Edward gave 
on a number of occasions to Shrewsbury Abbey, which housed the relics of St 
G. Williams (1991), p. 79. 
" The clergy of St David's do not appear to have actively supported the Welsh rebellions of 1287 and 
1294-95, an indication perhaps that Edward's gifts were appreciated. G. Williams (1962), p. 45. 
' TNA C47/ 4/4, f 40v. 
" TNA 28/ 136, f 24v. 
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Wineffide. On I December 1294 he was in Shrewsbury and gave two loaves to the 
high altar in the abbey ." When 
he was in the area on 17 July 12 95 he again gave two 
loaves to the high altar. " 
As late as 1301 Edward was making oblations to the feretrum of St Kentigern 
(d. 612) in St Asaph's Cathedral. On the 15'hAugust he gave seven shillings to the 
feretrum and on 21 st August seven shillings to the altar in the church of St Asaph and 
seven shillings to the shrine of the saint. In September the king again gave seven 
shillings to St Kentigern's shrine and on the 23rd of the month he again gave seven 
shillings each to the high altar and the saint's shrine in the cathedral church. " These 
oblations to St Kentigern are interesting because while this shrine was in Wales, the 
saint was probably Scottish. He had been driven into exile from Glasgow where he 
was the first bishop. He fled to Wales where the chieftan, Cadwallon, gave him land 
on which he built his monastery and attracted pupils. " He later returned to Glasgow 
where he died and his relics were kept. " In August and September 1301 when these 
oblations were being made on king's behalf to St Kentigern's shrine in Wales, 
Edward was in Scotland and spent a number of days in Glasgow, " which claimed 
82 TNA E 36/ 202, f 106. 
"' TNA E 36/ 202, f 106. 
TNA E 101/ 359/ 6, f 18 
Butler, A., Butler's Lives of the Saints, ed. H. Thurston and D. Attwater, (London 1956), 1, pp. 83-85. 
Kentigem is thought to have died in 603. 
' Baring-Gould, S. and J. Fisher, The Lives of the Saintsl (Edinburgh 1914), p. 190. 
8' E. W. Safford, The Itinerary of Edward 1, (London 1976), pt. '), p. 204. 
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Kentigern as its patron. This might have prompted his offerings to the saint's shrine 
in Wales. St Asaph's probably only claimed a partial or secondary relic. 
Edward would have found it helpful to have the support of the Welsh clergy 
in order to maintain his conquest and this perhaps provided some incentive for his 
offerings. Edward of course made offerings at many shrines in England and France. 
While it is tempting to give these actions a political significance it is probable that 
Edward I would have given to any shrine that was near him, -, his oblations to Welsh 
shrines must not be overly interpreted. Still, when looked at in conjunction with his 
offerings to Westminster Abbey, discussed below, it would seem that his activities 
were deliberate and part of a scheme to legitimize his actions. His oblations were 
perhaps intended to suggest, both indirectly and visually to the community, that the 
king was acting in accordance with accepted religious practices. 
Relics taken from Wales by Edward 
As in his campaigns against the Scots, Edward I took sacred and secular items 
from the Welsh and it has been argued that these items embodied the ideas of 
nationhood or identity. As R. R. Davies has said, Edward's 'removal of the historical 
and religious regalia of Wales and Scotland in 1283 and 1296 respectively was a 
calculated attempt to obliterate the symbols of communal memory and past 
independence and thereby to appropriate to himself and his dynasty the exclusive 
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claim to the rulership of Britain'. 88 Cultures robbed of their political and cultural 
symbols are deprived of their authority, and native ruling structures are undermined. '9 
The appropriation of Welsh secular regalia and relics, accompanied by the adaptation 
of saints' cults, was intended to enhance the feeling of defeat that the Welsh were 
already experiencing. 
"Many relics" were said to have been taken from the Welsh in 1283. These 
included the crown of Llywelyn the Last", the Croes Gnet 9' the head of St David, )' 
the legendary crown of King Arthur, 93 and, according to the Flores Historiarum, 
(. 4many other famous reli&'. 94 It is not known what happened to all of them. Edward's 
son, Alphonso, offered the crown of Prince Llywelyn to the shrine of St Edward the 
Confessor between April and August 1284. The fragment of the Holy Cross, the 
Croes Gneth that had belonged to the princes of Wales, was offered at the high altar 
' Davies, R. R., The British Isles 1100- 1500: Comparisons, Contrasts and Connections, (Edinburgh 1988), 
P. 11. 
' Ibid, p. 16; R. R. Davies (1990), p. 16. For discussion of this related to political anthropology see 
D. Kaplan, 'The Law and Cultural Dominance' M M. D. Sahlms and E. R. Service (eds), Evolution and 
Culture, Michigan 1960, pp. 69-92. See also P. Mason, Patterns of Dominance, (Oxford 197 1). 
" Flores 1-hstonarum, (hereafter Flor. 1-hst. ), ed. H. R. Luard, 3 vols (London 1890), vol. 3, p. 61; Annales 
de Waverleia, Annales Monastici, 2, p. 401; Annales de Wigorni , p. 490. 
" Annales Londomensis, p. 91; Annales de Waverleia, pp. 401; Annales de Wivomi , pp. 489. 
" Florence, 2, p. 235. 
" Annales de Waverleia, p. 401, Annales de Wigomia p. 489. 
" Flor. Ffist., 3, p. 59; Amales Londoniensis, p. 91. 
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of Westminster Abbey in May 1285. Likewise Edward I had offered some Scottish 
regalia to the shrine of St Thomas of Canterbury. From the Scots Edward took 
jewellery, relics, and plate. The Stone of Scone, upon which the kings of Scotland 
received their crowns, was transported to Westminster abbey, "as a sign of the 
resignation and conquest of the kingdom" as Walter of Guisborough put it. " In June 
1297 Edward offered Scottish regalia, including a gold sceptre and crown, orb of 
silver gilt and a golden rose at the shrine of St Edward the Confessor. ' A second 
Scottish crown was found on the person of John Balliol at Dover where he was 
departing for France. Edward had the crown confiscated and offered on his behalf to 
the shrine of St Thomas Becket. " Edward was doubtless hoping that his activities, 
through his offerings, would be ratified by the Church. 
The institutions of Westminster Abbey and Canterbury cathedral were 
different. Westminster abbey was increasingly associated with English royalty from 
the reign of Henry III onwards, not only because of the tomb of the king St Edward 
the Confessor, but also because of the tombs of many kings and members of their 
families. " At Canterbury, the English monarchy from Henry II onwards had been 
careful to remember the shrine of St Thomas Becket in their donations. Becket had 
" Ibid, p. 126-, The Chronicle of Walter of Guisboro , ed. H. Rothwell, (London 
1957), Camden Series 
Ivoux, p. 281. It was offered on the feast of the translation of St Thomas. See: Itinerary, 2, p. vi. 
' Taylor, A. J., 'Edward I and the shrine of St Thomas of Canterbury', Journal of the British 
Archaeological Association, 132, (1979), p. 26; Flor. Yfist 3, p. 10 1. 
Edwards 0 979), P. 26. 
" Binski, P., Westuinster Abbey and the Plantagenets: Kingship and the Representation of Power 
1200-1400, (London 1995), p. 90 
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been archbishop of Canterbury and the kings, by and large, supported Canterbury and 
its primacy. For the Welsh, Westminster Abbey, as a royal mausoleum, was possibly 
seen as a shrine to the English monarchy whereas Canterbury and its shrine of 
Thomas Becket represented the supremacy of the Roman Church over the ancient 
church of Wales, 
According to the chroniclers Edward's oldest son, Alphonso, presented the 
Crown of Llewelyn 11 to the shrine of the Confessor in 1284.99 The entry appears 
between the record of the birth of Edward of Caemarvon on 25 April 1284 and the 
death of the ten-year old Alphonso in August of the same year. It is possible that 
Edward I may have intended the offering to the shrine to mark the birth of the first 
prince of the English to be bom in Wales. The crown that had belonged to a line of 
distinct Welsh princes would have made a symbolic and valuable offering to the 
shrine of England's king-saint on the birth of a new prince of Wales. The chroniclers 
did not make a direct connection between the offering of the crown and the death of 
Alphonso; it is an odd juxtaposition of facts, but may be purely coincidental. 
Chroniclers and hagiographers often implied that death was divine punishment for 
unjust deeds though whether this applied to the death of Alphonso is unknown. 
" Flor. Hist., 3, p. 6 1; Annales de Waverleia, p. 40 1. In the Annales de Wigornia, p. 490 the offering is noted 
as having took place Mi 12185, but this is inacurrate as Alphonso died in 1284. Though the chronicle has 
much in common with the Annales de Waverleia and the Winchester chronicles, and relies on these 
chronicles for entries up until 1285, much of the material from this date onwards is original as it does not 
seem that it copied any particular chronicle from this point. 
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Edward I returned to Westminster at the end of April 1285 after his journey 
through Wales in 1284. In May 1285 the King carried a relic of the Cross, called the 
Croes Gneth, which he had taken from Wales in a solemn procession through London 
from the Tower led by John Pechani, Archbishop of Canterbury, and his suffragans, 
and accompanied by nobles, and the citizens of London. " The procession then 
entered Westminster Abbey where the relic was placed on the high altar. This was not 
the only relic of the Cross claimed by the Abbey; Edward the Confessor had 
supposedly given the Abbey a portion of the holy Cross as well. "' The Abbey, in 
fact, could boast of several relics of Christ. Henry III had given relics of the Holy 
Blood, a spine from the Crown of Thorns, and a stone on which a footprint of Christ 
was embedded. 102 Edward I may have desired to parallel his father's gifts of relics 
associated with Christ and his Passion, to the Abbey. Thus Westminster Abbey 
honoured Christ as eternal king as well as honouring temporal kings by juxtaposing 
relies of the Passion with relics of a saint-king. 
Edward I gave a fragment of the wood from the Croes Gneth to the nuns of St 
Helen's convent at Bishopsgate in May of the same year. " It was appropriate that St 
Helen's convent should receive the relic as it was Helen, the mother of Constantine 
the Great, who had rediscovered the Cross in Jerusalem. The choice of convents 
... Annales de Waverleia , p. 402-, 
E. Owen, "The Croes Nawdd", Y Cymmrodor, 43, (1932), p. 6. For an 
excellent article about the fragment see W. Coombe Tennant, "Croes Naid", NLWJ, 7, (1952-54), pp. 1- 18. 
"' Vincent (2001), p. 14. 
" lbid, p. 12. 
101 Annales Londoniensis, p. 93. 'EdNvardus rex Anglicae praesentavit sanctam crucern dictam Neit, quam 
invenit in Walliam, momahbus Sanctae Elenae et ivit pedes cwn conutibus, baronibus, episcopis'. 
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rrught also have been influenced by the 'discovery' of the body of Constantines 
fatheTat Caernarvon in 1283. " 
The origin of the Croes Gneth and its significance to the Welsh is an enigma. 
Rishanger explained that it was called "Crosseneyght" because it was encased in a 
cross called "Neoti" after a priest who long before had brought it from the Holy 
Land. "' It supposedly contained a piece of the Holy Cross upon which Christ was 
crucified. It was described as large and adomed with gold, silver, and precious 
gems. The Welsh Rolls indicated that the Croes Gneth had been passed down among 
generations of Welsh princes. "' Owen explained that it was probably not found on 
the body of Prince Llywelyn when he was killed. "' It was handed over to the king at 
Aberconwy, "rendered to him by the hands of Reginald de Grey, justice of Chester" 
as indicated in the Welsh Roll entry for that year dated 25 June 1283. "' The 
Chronicle of Aberconwgy, compiled at Aberconwy Abbey around 1350, says that 
'the Welsh consequently, were ffightened, and disturbed beyond measure at the said 
prince's death, they surrendered to the lord Edward, king of England, all the castles 
104 c corpus magni unperatons Constantini apud Kanmnam juxta Snaudone fuerat mventum, et domino rege 
jubente, M ecclesia ibidern honorifice collocatum';, Annales de Waverleia, p. 401; Flor. Fhst., p. 59. 
"' Rishanger, p. 104; Llandaf Episcopal Acta 1140-1287, (hereafter Llandaf Acta), ed. D. Crouch, (Cardiff 
1989), no. 10 1. 
". CWR2 p. 273. 
"' E. Owen (1932), p. 10. Pecham wrote to the King a few days after the death of Llywelyn and said that 
a letter and seal were found on his body; there was no mention of this cross and had it been there it is likely 
that the archbishop would have noted it. 
" 
ICWR, 
pp. 273-274. E. Owen (193 2), pp. 10- 11. 
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of north Wales and with them a smaH piece of the precious cross of the Lord, called 
in Cambria, the Cross of Neath, with many other famous relics"'. 
The Cross of Neath and the castles were handed over together; the text 
implies the nearly equal value of the castles and the cross. Among the Welshmen who 
handed it over were Avian, son of Ynor Llewelyn, David, Meyjer and Goronow, his 
sons Goronow son of David, Dayhoc, and Tegnaret. "O Thus, Welshmen delivered 
their own relic into the hands of their conqueror. The emphasis that Edward placed on 
the prize was manifested in the rewards granted the presenters. Hugh ab Ythel also 
handed over the relic, but was not mentioned alongside the other Welshmen in the 
Calendar rolls; he received a scholarship that he used to fund his studies in Oxford. "' 
The other Welshmen were then granted exemption from military service in the four 
cantrefs, a grant that Willis-Bund considered exceptional. "' 
Edward paid close attention to the fragment, enshrining it in an expensive 
reliquary. 113 He spent 1104 in 1293-94 for adorning its pedestal with gems set in 
gold. 
114 William of Farndon, the goldsmith who executed the sculptures Edward 
Hays (1963), pp. 145,149. Ms 327 5 of the Harleian collection in the British Library is a copy of the 
original. A copy was made at Havles Abbey for unknown reasons. 
"' 
ICWR, 
p. 274. TNA C81/1685/25. 
"' TNA E 10 1/ 3 51/15, f 4r-, Taylor (1976), p. 120. 
"' 
ICWR5 p. 
274; Willis Bund (1900-0 1), p. 75. 
113 A. J. Taylor (1976), p. 119, TNA E3 72. /13 8, m. 26. 
114 A. J. Taylor (1976), pp. 119- 12.0; TNA E 10 1/325/2 1. 
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offered to Becket's shrine at Canterbury, made a golden cover for the Croes Gneth. 
with the gold valued at E140 and weighing twenty marks and seven ounces. "' 
Edward often took the relic with him when traveling, as attested by entries in the 
wardrobe accounts. The whereabouts of the cross can often be traced from the 
wardrobe accounts for the year 20 November 1299 to 19 November 1300. Entries 
from this year -reveal that offerings were made by the King 'ad Crucem Gneth' at 
Stratford in April, and again at Holmcultram in Cumberland in September. The king 
made frequent oblations to the Croes throughout his reign. On 2 February 1300, the 
feast of the Purification, the King made oblations at the altar of St George's Chapel; 
among those recorded was one of five shiflings to the Cross, and on the same day the 
Queen also made offerings. "' In 1301 Edward gave five shillings on the second of 
July and later in the same month another five shillings. On the fourteenth of 
September, the feast of the Exaltation of the Cross, he gave another five shillings. On 
these same dates the king also gave three shillings to the "spinam (corone)'I- a relic of 
the holy crown of thorns. "' Edward thus venerated the Croes Gneth as a relic of the 
Passion and not merely as a war trophy, and he desired, at times, to make offerings to 
the Passion relics together. 
"' Edwards (1979), p. 26; INA E 10 1 /352/4; Jocalia roll 14-15, Edw. l. 
Garderobae Quotidianwn Edwardi Primi, printed from the Library of the Society of Antiquaries, (17 87), 
p. 28. 
117 TNA E 101/ 359/ 6, f. 18. A relic of the Crown a thorns, a spine housed in a wooden case, was given to 
Henry III between December 1'91-34 and June 1235 by a Franciscan fiiar travelling from the East. Vincent 
(200 1 ), p. 2 3. 
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Edward however, made political use of his relic of the True Cross; he used the 
Welsh symbol to aid him in his endeavors against his Scottish foes. He took the relic 
with him on his triumphal journey through Scotland in 1296 and on the sixteenth of 
October 1300 the Bishop of Glasgow swore fealty to the king in Cumberland on the 
Croes Gneth and the "Blake Rode" of Scotland. "' Perhaps it was thought that this 
particular relic made the oath more binding. Among the relics he carried in his 
expedition against the Scots in 1307 was the Croes Gneth. "' It has been suggested 
that the fragment may have been the relic of the True Cross that was contained in "St 
Edward's Crown", used at the coronation of the English monarchs. "' This would 
make it an emblem similar to the Scottish Stone of Scone that Edward had placed 
under his coronation chair. Edward's possession of the Passion relics was possibly 
interpreted as a sign of the heavenly king's approval of the reign of the temporal 
ruler. 
Edward may have acquired relics of St David on his pilgrimage to the shrine 
with his wife, Eleanor, in 1284.121 An entry in Florence of Worcester's chronicle says 
that the king went on procession from the Tower of London to Westminster Abbey 
R. R. Davies (1988), p. II-, G. H. Jones (1912), p. 103 -, T. Rvmer's, Foedera, Conventiones, Literae et 
acta publi , ed. 
G. Hohnes, 20 vols., (London 1704-35), 1, p. 924. 
"E. Owen (1932), p. 11; TNAE 101/370/3. 
"' E. Owen (1932), p. 7. 
Todem, anno Rex Edwardusvenit causa peregrinationis apud Sanctum David una cum don-iina Regmia 
Angliae nornme Elmora die Dominica in crastino B. Katerine Virginis'. Annales Cambrensis, 26 
November 1284. Councils, p. 588. 
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with the head of St David, and other refics, in 1285.122 This was probably the same 
procession in which the Croes Gneth was carried. An arm of St David ("brachium Sci 
David") was among the many relics found among the king's effects when he died and 
an inventory was taken at Burgh on Sands. " A relic, "one bone of Saint David", 
appeared in the inventory of Windsor Castle in 1384 and again in 1409.124 It is 
possible that it was the same relic. 
The crown of Arthur was mentioned in several English chronicles, Edward I 
acquired it in 1283.125 Owen argued that it was possible that Llywelyn may have had 
a circuit or chaplet of gold for ceremonial purposes but the idea of the crown of 
Arthur probably sprang from the embellishments of Geoffrey of Monmouth. 
126 Vale 
suggested that the crown of Llywelyn offered to the Confessor's shrine in 1284 was 
actually the crown of Arthur, or that they were the same crown. 
127 Llywelyn's bards 
made reference to his crown: 'rightly he wore a golden diadem', but they did not 
connect it with Arthur. 
12' Edward I was interested in Arthurian legend and probably 
"' Florence, 2, p. 235. 'Dormnus rex, cum capite S. David, qui et Dewy, et allis rehquiis secum apportatis 
a Wallia, a Turri Londoniae usque ad Westmonasterium solemnem fecit processionem'. 
"' Cowley (1960-62), p. 48; TNA E 101/ 370/3; J. Moorman, 'Edward I at Lanercost Priory 1306-07', 
English Historical Review, 67, (1952), p. 169. 
"' Bond, M., The Inventories of St George's Chapel 1384-1667, (Windsor 1947), pp. 59,112. 
125 c 
... corona famosi regis Arthuri, qui apud Wallenses a longo teinpore in maxinio 
honore habe6betur... Sic 
WallensiUM glOna ad Anglos, licet inxite, est translata'*, "Annales de Waverleia", p. 401; Flor. Hist., 3, 
p. 59. See also Loomis, R. S., 'Edward 1, Arthurian Enthusiast', Spec 28, (1953), p. 117. 
" E. Owen (1932), p. 11. 
"' Vale, J., Edward III and Chivalry: Chivalric Society and its Context 1? 70-1350, (Woodbndge 1982), 
p. 17. 
"' Lofmark-, C., Bards and Heros: An Introduction to Old Welsh Poetry, (Llanerch 1989), p. 85. 
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would have sequestered such a crown if possible. He staged a grand tournament upon 
his defeat of the Welsh princes in 1284 'in signum triumphi contra Wallensium 
proterviam expediti' 129 and invited knights fi7om England and Europe. "' Ifor 
D- 
Rowlands suggested that the chivalric tournament was a reference to Arthurian 
pomp. "' More significantly, it was held in Nefyn in the Llyn Peninsula"' on the 
grounds of what had been one of the favourite residences of the princes of Gwynedd. 
As Vale pointed out, Edward paid the friars at Chester forty five shillings to celebrate 
masses for nine days 'pro militibus euntis apud Nevyn ad torniamentum'. "' He 
clearly placed great emphasis on this celebratory tournament after the fashion of 
Arthurian legend. 
By 1278 the peace Edward had achieved in Wales was in danger of shattering. 
The threat of Welsh opposition was increased by the belief that Arthur was 'exempt 
from death' as Gerald of Barri put it. He would rise from his sleep and help his 
people in their hour of desperation. 
134 Therefore Edward had the putative bodies of 
Arthur and his wife Guenivere, buried at Glastonbury, exhumed and re-inteffed them 
"' Annales de Waverleia, p. 402. 
"' Rowlands, I., 'The Edwardian monquest and its military consolidation, Edward, p. 48. 
"' Festivities and tournaments associated with Arthurian legend were popular 'in European culture from 
the first quarter of the thirteenth century. Loornis (1953), p. 114. 
"' BT, p. 12 1; Annales de Waverleia, p. 402. 
"'Vale (1982), p. 19; TNAEIOI/351/15 m. 3r. 
" Wood, C. T., 'Guenevere at Glastonbury: a problem in translation(s)', Arthurian Literature, 16, (1998), 
pp. 23-40, p. 32. 
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in a tomb of his own commission in 1278 . 
135He 
perhaps wanted to quel-I any Welsh 
notions that Arthur was going to return and lead them to victory. 
Edward., through his offerings to the Abbey, made it clear that the rule of the 
Welsh princes had come to an end. He also had some of Llywelyn's treasure melted 
down and made into plate off which he dined. The London goldsmith, William de 
Famdon (Farringdon), was entrusted with fifty-seven pounds worth of the prince's 
silver for this purpose. From the seal matrices of Llywelyn, his wife and Dafydd, 
Edward had a chalice made which was presented to Vale Royal abbey. "' Many 
Welsh princes were buried at the abbey of Aberconwy, "'the principal Cistercian 
house in north Wales, but Edward decided to build one of his castles, Conwy, there in 
1284. The tombs and monks were removed to Maenan, eight miles upstream. "' 
Certainly Edward was not here considering the needs of the Church or respecting its 
rights. "' The secular monuments of the Welsh were given even less respect. One of 
the great halls of Llywelyn stood at Conwy; Edward had it taken apart and the timber 
and other goods sent to Caemarvon for the construction of his castle in his new centre 
Glastonbury, p. 245. Annales de Waverleia, p. 389; Annales de Wigoinia, p. 474. Neither chronicle 
mentions Guenivere, only Arthur. 
"' Prestwich (1997), p. 204 
Cyniffudd ap Cynan ab Owain Gwynedd died there in 1200, Hy-%vel ap Gruffudd ap Cynan was buned 
there in 122 16, Llywelyn ap Maelgwn leuanc in 1230, Llywelyn the Great m 1240. ffis son, Dafydd ap 
148 the body of Gruff-udd ap Llywelyn was transferred here fi7om Llywelyn, was buried there in 1246. In 1. 
the abbey of Strata Florida. BT, pp. 80,93,101,105 107,108. 
"' Taylor, A. J., 'Conwy Castle and Town Walls', Cadw guide, (Cardiff 1993), p-4 
"I CWR, pp. 275,2.85,286. (24 June 1284) Pecham objected to this. Reg. Peck, 2, p. 726 
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for administration. "A dynastic Welsh structure thus became a part of the 
foundation of his new building. 
"' Taylor, A. J., 'Caemarfon Castle and Town Walls', CadNv guide, (Cardiff 1997), p. 9. 
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Political martyrs 
Despite political upheavals in Wales there do not seem to have been attempts 
to make martyrs of the Welsh princes or other rebel leaders as happened elsewhere in 
England. There is no evidence for cults such as the one that sprang up around Simon 
de Montfort (d. 1265), Thomas, Earl of Lancaster, who was executed in 1322, or 
Richard Scrope, Archbishop of York, executed in 1402.141 Such martyrs were popular 
between the end of the twelfth and fifteenth centufies as the 'vox populi' of England: 
canonized leaders of opposition to the monarchy who died in bloody 
circumstances. "' Such so-called 'political saints' represented a spirit of resistance to 
the Crown and were considered saints, or martyrs, because of the violence of their 
deaths. "' Cults devoted to suffering princes or vassals went alongside those of 
suffering kings. "' Saintly kings and princes were popular in medieval Russia, in 
Sweden, Denmark, Germanic areas and eastern Europe. 
145 in England the tendency 
carried on even in the later medieval period with the emphasis on devotions to 
Edward 11 in Gloucester (d. 1327) and Henry VI (d. 147 1) at Windsor. 
"' Vauchez (1997), p. 149. 
"' Russell, J. C. 'The canonization of opposition to the King In Angevin England', Haskins anniversary 
essays, (New York 1929), pp. 280-98. 
Walker (1995), p. 79. 
"' Vauchez (1997), p. 161; M. Bloch, Feudal Society, trans. L. A. Mason, (London 1961), pp. 325-8. 
"" lbid, p. 166. 
146 Richard 11 attempted to have Edward Il canonlZed between 1385 and 1398. See: E. Perroy, The 
diplomatic correspondence of Richard 11, Camden Societv, 3' series, 48, (1933), pp. 62ý 210; Walker 
(1995), p. 98. 
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There is no evidence however, that there were holy relics of the Welsh princes 
or Welsh rebels. Llywelyn's head was sent to the king at Rhuddlan and then Edward 
sent it to London where it remained for many years on a pike on the Tower of 
London. Dafydd was hung, drawn and quartered and there was some dispute over the 
division of the body. His head was taken to London. York and Winchester contended 
for possession of the right shoulder. 147 Lincoln did not wish to take part in the contest 
and was fined by the king for offending him. "' These body parts were trophies, and 
not intended to be revered as holy relics. They were symbols of English victory over 
Welsh opponents. Adam of Usk, over a century after his defeat, recorded that 'the 
spring near Builth in which the head of Llywelyn ap Gruffydd, last prince of the 
Welsh, was washed after it had been cut off, flowed with pure blood throughout one 
whole day'. "' It is hardly a declaration of sainthood for Llywelyn, though it may 
suggest supernatural repercussions. Perhaps surprisingly, Llywelyn does not appear 
to have been a symbol of national identity for the people of medieval Wales. Though 
tributes were written to him after his death, he appears largely to have been quickly 
forgotten. Llywelyn achieved more notice in the nineteenth century, previously it was 
Glyndwr who was given precedence as a hero of Wales. "' 
"' Prestwich (1997), p. 203. 
"' Annales Londoniensis, p. 92. 
p 117. This' Chronicle of Adarn Usk (hereafter Adam Usk , ed. 
C. Given-Wilson, (Oxford 1997), . incident 
is not dated. 
"' Smith, L. B., 'Lly, %velyn ap Chmffudd and the Welsh historical consciousness', Welsh History Review, 
12, (1984-85), pp. 10- 11 - 
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The Welsh however, did honor their fallen leaders. Native warriors were 
compared to saints as will be shown. There are early stone monuments devoted to the 
early Welsh kings; however the inscriptions do not h" them as saints. Rather they 
request prayers for their departed souls. It is clear that the Welsh were dismayed at 
the death of their princes. The entry in The Chronicle of the Princes regarding the 
death of Llywelyn the Last reads, 'And then all Wales was cast to the ground'. 
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Owain Glyndwr was a patron of the bards and was widely commemorated in verse, 
and on one occasion he was made a quasi-saint in status. lolo Goch (1320-98) 
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wrote of a secular pilgrimage to Glyndwr's home on the river Dee, Sycharth (seven 
miles east of Oswestry), "' which became a haven for wandering poets, many of 
whom sang praises of his generosity. The poem likened the haven to Westminster 
Abbey and refers to the poet's journey to Owain's home as a pilgrimage- 
'Let each, as much as he may, 
Redeem the pledge he pledges. 
A pilgrimage, faith's blessing, 
Occasion most dear to me, 
I'll make, mine's a true promise, 
For my good to Owain's court. 
There unswervingly I'll go, 
No trouble, there I'll settle 
"' G. Williams (1979), p. 10. 
"I DWB, p. 416. He was a native of the vale of Clwyd; his principal patron was Ithel ap Robert and most 
of his patrons supported the English Crown. He seems never to have spoken out 
during the rebellion in 
favour of either side. 
"' Davies (1995), p. 6. Owam's estate of Glyndyfrdwy was part of the principality of northern Pow\rs which 
Edward I had granted to Owam''s ancestors after his conquest. These were the inherited fanuly 
lands that 
provi he also owned 
lands i Iscoed i west Wales ided Owain with his noble status. Besides Sycharth in in 




To have a life of honour 
With him, welcome interchanged 
154 
Iolo Goch referred to Glyndwr's homestead as a 'tent of bards from all regions') , and 
to Owain as 'chief of bards' who would 'welcome the weak". 
155 However, no cult is 
known to have grown up around his relics because the whereabouts of his burial place 
were unknown to most people. "' 
While the early saints of Wales were often princes or kings, the princes killed 
by Normans or by Edward I were not honoured as saints. "' They were, however, 
commemorated in poetry. 158Perhaps, the small numbers of Welsh religious combined 
with the distractions and dangers of rebellions created an atmosphere that was not 
conducive to the recognition and celebration of sainthood. Edward's plans in Wales 
presumably had no room for the promotion of native saints. Though he did support 
the canonization of Thomas Cantilupe and wrote to the papacy at the instigation of 
the clergy of Hereford, there was probably no pressing need for him to support new 
Welsh cults that might have arisen. Likewise the lack of evidence of political martyrs 
at any time in Wales from the time of the Norman Conquest to the Dissolution 
"' Clancy (1965), pp. 135-138. 
155 Sycharth was burned by the future Henry V in 1403. Wylie tl 884), 1, p. 3 42. 
"' Henken (1996). 
"' I am grateful for discussions With Wendy Davies, Janet Nelson, Benedicta Ward on this point. 
"' See Jones and Owen (2003); C. W. Lewis, 'The literary tradition of Morgannwg down to the 
middle of the sixteenth century', Glamorgan County History, vol. in, The ývfiddle Ages. The 
Marcher Lordships of Glamorganand Morgannwg and Gower and Kilvey fi-om the Norman 
Conquest to the Act of Union of EngJand and Wales, ed. G. Williams, vol. 3, (Cardiff 197 1), 
pp. 449-554. 
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suggests that the popular expression of the Welsh was curbed and controlled. It was 
important for the English conquest of Wales that no Welsh rebel be revered as a saint 
or put forward for canonization. Furthermore, canonization processes were lengthv 
and expensive. Candidates for sainthood required wealthy sponsors such as the 
monarchy and the Church. 
Edward I's actions were deliberate and used a carefully thought out symbolic 
language. Welshmen had turned over their relic of the True Cross and this was 
possibly interpreted as a sign of divine favour to the English, as the Welsh were 
deemed unworthy to continue to possess the relic. Edward promoted himself as a 
superior Crusader-king worthy of receiving a relic of the True Cross. Edward was the 
first and only king of England since Richard I to fulfill his vows as a Crusader. His 
father, Henry 111, had taken vows to go on Crusade but they never came to fruition. "' 
Likewise Henry 11 and John never fulfilled their crusading vows. Possession of the 
relics of the king of Heaven was also tied to ideas of the sanctity of kingship. In the 
mid-thirteenth century there was great emphasis placed on the similarities of Old 
Testament biblical kings and Plantagenet rulers. " Edward I seems to have promoted 
the ideals of sacred kingship, at least in as much as he continued the tradition of 
touching for scrofula. 161 The secular and ecclesiastical items he appropriated from 
Scotland and Wales deprived the Scots and Welsh of their earthly symbols of power. 
"' VMCent (200 1), pp. 14-15. 
II Bmski (1995), p. 13 8. 
"I Vincent (200 1), pp. '41.2,187,193. 
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Edward offered them to saints who represented the sanctity of English kingship and 
the supremacy of Canterbury. His offerings in honour of saints and his donations to 
rebuild their shrines were attempts to win the support of the clergy. His oblations and 
pilgrimages no doubt brought greater attention to the cults of native Welsh saints. 
That Edward venerated several Welsh saints indicates his acceptance of their validity. 
In return, he was "accepted" by the saints, as was shown when St David "allowed" 
Edward to take his relic back to England. 
While Edward I appropriated relics from Wales, there is no evidence to 
suggest that Welsh cathedrals or monastic houses were ever given prestigious relics 
as gifts. The religious house at Monmouth claimed numerous relics of Christ, but is 
not known how or when the institution claimed them. "' There is no evidence that 
monarchs gave highly sought after relics to religious houses in Wales. Edward I made 
offerings to several Welsh houses as has been shown, but there is no evidence that 
either he or earlier or later monarchs gave highly sought after relics to religious 
houses in Wales as they sometimes did to English churches. 
Part two: Royal devotions to Welsh saints from the end of the fourteenth 
century to the early sixteenth century 
Nothing can be said of oblations to saints in Wales for the reigns of 
Edward 11 and Edward III except as insofar as they both made oblations to the 
I" See below, P. I 10. 
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Croes Gneth. 16' However, the cult of St David was promoted during the reign of 
Edward 111. Bishop Henry Gower issued three sets of statutes and constitutions in 
February 1333, July 1342, and July 1344. They confirmed earlier statutes made 
by bishops lorwerth (1215-29), Thomas Wallensis (1248-55), and Thomas Bek 
(1280-93). The statutes primarily concerned canonical life and practices of 
worship. However it also specifies that there should be three keys provided for 
the chest in which many offerings to the shrine of St David and also the fabric of 
the church were kept. Three officers were named (treasurer, archdeacon, and 
elected non-resident canon), to look after the chest and the chest was to be opened 
in the presence of aff three at three specified times of year. "' Gower also founded 
(13 3 2) the hospital of St David in Swansea, one of the largest and most famous in 
Wales. "' There was a revival of David's cult under Gower and a translation of 
his Latin Vita into Welsh. 
The pilgrimage of Richard 11 to St David"s in 1394 is the latest recorded 
pilgrimage by a king of England to the Welsh see. Richard's itinerary shows that the 
king made a visit to St David's 18"-19" September 1394 on his way to Nfilford 
Haven where he embarked for Ireland. "' As discussed in the instances of Henry 11's 
pilgrimages to St David's it is probable that Richard visited St David's shrine because 
"' Onnrod, W. M., 'The personal religion of Edward IH', Specul 64, (1989), pp. 849-77-1 W. 
CoombeTennant, 'Croes Naid', JNLW, 7, (1951-52), pp. 102-15. 
"' Williams, G (199 1), pp. 100- 10 1. 
"' Williams, G., (199 1), p. 10 1; CPR (13 30-34), p. 267. 
... Saul, N., Richard II, (London 1997), Appendix-, CPR 1391-96, p. 474. Though the King passed through 
the towns of Hereford, Newport, Cardiff, Coity, Margam, Kidwelly, Carmarthen, Llawhaden, there is 
apparently no evidence of offerings in these towns or elsewhere. 
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it fitted into his scheduled travels. At the time of Richard 11's visit his former 
treasurer, John Gilbert, was bishop of the see, "' and this perhaps provided another 
incentive for visiting. He returned ftom Ireland via Bristol, so a second visit to St 
David's was bypassed. He went to Ireland again in 1399 but went to the shrine of St 
Thomas in Canterbury before departing. 16' He departed for Ireland via Nfilford 
Haven, again stopping in Cardiff, Cowbridge, Margam, Carmarthen, and 
Haverfordwest, but no visit to St David's is apparent. 
The shrine of St David had attracted the attentions of earlier medieval kings. 
However from the fifteenth century onwards attentions seem to have shifted to St 
Winefride. Holywell seems to have enjoyed royal favour, probably because the abbey 
of Basingwerk enjoyed the king's patronage. The cult gained increased recognition in 
1398 when Roger Walden, who had replaced the exiled Arundel as Archbishop of 
Canterbury, ordered her feast to be kept with nine lessons throughout the province of 
Canterbury. "' 
It has been suggested that there was a renewed interest in regional saints after 
the return of Henry V from Agincourt. 170 The status given to the festivals of Sts 
David, Chad, and Wineffide was perhaps a result of this new fervor and likewise the 
"' R. R. Davies (1995), p. 17. 
"' Saul, N., 'Richard II, York, and the evidence of the King's itinerary', The Age of Richard 11, ed. 
J. L. Gillespie, (Stroud 1997), pp. 76,83. 
Episcopal Registers of the Diocese of St Davids, 1397-1518,1, pp. 31-7. 
"' The Register of Henry Chichele Archbishop of Canterbury 1414-1443 (Chichele , ed. E. F. Jacob, (Oxford 1943), 1, p. cxllv. 
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feasts of St George, St John of Beverley, and St Frideswide, were also raised. "' 
Adam of Usk stated that it was at Henry V's request that the feast of St George was 
given greater prominence. His feast was given the status of a greater double and this 
was proclaimed alongside the feasts of the Welsh saints and St Chad in January 
1416.17' Henry V called upon St George at Agincourt. "In the name of Almyghti God 
and Saynt George, avaunt banarer! And Saynt George, this day thyn helpv). 173 In April 
1416 Henry Chichele, archbishop of Canterbury, ordained the celebration of the feast 
of St John of Beverley on 7 May. 174 Likewise the feast of St Frideswide was to be 
celebrated with the same dignity as the feasts of St David, St Chad, and St Wineffide 
from 1434 onwards. "' 
The feasts of St David and St Wineffide were thus possibly promoted in the 
wake of the victorious return of Henry V from France and were celebrated alongside 
other saints who were popular in England. The cults were still particular to Wales, but 
they received a wider audience with the proclamation. 
116 They were mentioned with 
171 Henrv Chichele, In 1408 as bishop of St David's, ordered that the feast of St Wineffide, along with the 
feasts of St David and St Chad, should be observed throughout his province "cum regimine chori- which 
in the Sarum Rite marked the more important feasts. St David's Acta, p. 20. 
"' Ibid, 1, p. cxliv, 3, p. 8 -, Adam Us , p. 127. The feast of St George was also proclaimed 4 January 1416 
along with the feasts of Sts David, Chad, and Winefride. A 'gi-eater double' meant that on the feast of St 
George there was to be no servile work and everyone was to attend Mass. 
173 Alhnand, C., Henry 
, (London 1992), p. 91. Chronicles of Englan , ed. F. W. D. Brie, (London 1906-8), 2, p. 378. 
"' Chichele, 1, p. cxlv. 
"' Chichele, 3, p. 256. 
176 There were many Welshmen in the armies of the Kings of England and it is possible that there presence 
led to a greater awareness of the cults of Welsh saints among the English. Henry V may have been grateful 
for services rendered by his Welshmen in Agincourt, in particular Dafydd Garn, squire from Brecon, and 
Grufludd Don, and this may also have led to the raising of the feasts of St David and St Wineffide. For 
discussion of Welshmen in the English armies see JI. Gillespie, 'Richard 11's Welsh archers', Historic 
Society of Lancashire and Cheshire, 125, (1974), pp. 1-39-, Davies (1995), pp. 307-08-1 F. Jones, The Princes 
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St George, very popular in England. However, it is also possible that the celebrations 
of the feasts of St David and St Wineffide were related to the defeat of Owain 
Glyndwr who was said to have died in 1415. 
St David's cult did not receive much attention from Henry V who seems to 
have fostered devotion to St Wineffide, whom he honoured through a pilgrimage to 
Holywell in 1415. There are some questions as to exactly when Henry's pilgrimage to 
Holywell took place, that is, whether it was before or after the reported death of 
Owain Glyndwr in September 1415. Wylie stated that the king's visit took place 
before he left for France as part of a pilgrimage, which began at Reading 10 May 
1415 in preparation for battle: 
'He took the road from London on pilgrimage of which his stay at Reading appears to 
have been the first halt. From Reading he seems to have travelled to Shrewsbury and 
thence to have passed on to visit St Wineffide's well at Holywell, doing the whole of 
the latter part of the journey on foot with great devotion. ' 177 
Much like Edward 1, Henry V made offerings to ask for the help of the saints in 
battle. Not only did he visit Holywell, Henry also made offerings at St Paul's and 
Southwark before leaving London for France. "' 
and Princivalitv of Wales, (Cardiff 1969). 
177 Wylie, J. H., The Reign of Henry the Fifth 1, (Cambndge 1914), pp. 483,. The Chronicles of Englwid. 
ed. F. W. Brie, (London 1906-08), vol. 2, p. 558. 
"Wylie (1914), 1, pp. 483-84. 
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'On the sixteenth day of the month of June in the third year of his reign, Henry V, 
having first gone with the utmost devotion to visit the holy shrines, left London in 
glorious array on his way to make war against France . 
179 
The king returned victorious from France and made a triumphant entry into 
London 23 November 1415. "' In thanksgiving for his victory he made offerings at St 
Paul's to the Holy Cross, the tomb of St Erkenwald, and on the high altar. "' Wylie 
knew that his dating of the pilgrimage to May, before the king left for France, 
differed from the date given by Adam of Usk who said that it was after the king's 
return from Agincourt that Henry V 'most devoutly made a pilgrimage on foot fi7om 
Shrewsbury to St Winefride's well in North Wales". 
182 As Henry only returned to 
London on 23 November he would not have had much time to make a pilgrimage to 
Holywell before the end of 1415. Henry V, walking barefoot from Shrewsbury to 
Holywell, would have been cold making the pilgrimage in the winter months and it 
seems more likely that his pilgrimage formed part of his preparation for battle that 
began with his visit to Reading on I Oth May 1415. 
The raising of the feasts of St David and St Wineffide, which happened in 
January 1416, might also mark the celebration of the defeat of the Welsh rebel 
Glyndwr. Prince Henry, King Lieutenant of the Marches of Wales, had campaigned 
"' Adam Usk, p. 255. 
" lbid, pp. 259-61. 
"' lbid, p. 263. 
"' lbid, p. 263. 
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against Glyndwr, burning the rebel's home at Sycharth in 1403.183 Glvndwr's name 
was not mentioned in records in 1415; he is no longer heard of and this has become 
the date generally accepted for his death or retirement. 184 His death, early in the reign 
of Henry V was probably a relief to the king who could draw forces from Wales. The 
rebellion had harmed the Church in both England and Wales and drained its 
resources, especially in Wales. It was also perhaps in thanks for the defeat, or 
disappearance, of Glyndwr in 1415 that Henry proposed to found a chantry dedicated 
to St Wineffide. The choice of Shrewsbury for the chantry could also mark Henry V's 
remembrance of the Battle of Shrewsbury in July 1403 where Henry Percy, or 
Hotspur, was defeated. Victory was by no means certain for the forces of Henry V, 
then Prince of Wales,, and he himself was wounded in the face during the fighting. "' 
It is possible that Hotspur and Glyndwr were co-ordinating their attacks on the Prince 
of Wales's armies in the summer of 1403, "' this would make the defeat of Hotspur 
all the more important for the defeat of the Welsh rebellion. In thanks for his success 
on the battlefield in 1403, Henry V thus might have chosen to dedicate a chantry to St 
Winefride whose relics were in Shrewsbury. However, he did not live to bring to the 
chantry to fulfillment and in 1463 Henry VI obtained papal approval for its 
foundation. "' A collegiate church was founded c. 1409 on the site of the battle of 
183 Seward, D., HenrV V as Warlord, (London 1987), p. 18, R. A. Griffiths, King and Counrty: 
gland and Wales' the Fifteenth C (London 1991), pp. 55-81. En in 
184 It was only in April 1421 that Owain's son, Mardudd, accepted the king's pardon that officially 
ended the rebellion-, Davies (1995), pp. 309- 10. 
"' Seward (1987), pp. 19-20. 
" Davies 0 995), P. 184. 
" 'King Henry V proposed to found to the praise of Almighty God and St Winifred the Virgin, whom he 
verv greath, venerated, a chantry In the conventual church of St Peter, Shrewsbury, for one chaplain, 
secular or regular, but died before he could finish his intention ... 
for the support of a monk in addition to 
their hitherto wonted number, to celebrate divine offices daily at the altar of the said Virgin for the soul 
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Shrewsbury and the painted glass windows, conunissioned c. 1434-45, included an 
image of St Wineffide. "' 
Attentions to St Winefiidc continued. In 1465 Edward IV confirmed an 
annuity for a chaplain at Holywell initiated, apparently, by Richard 11.1'9 It is possible 
that Edward IV also went on pilgrimage to Holywell. Tudor Aled, a Franciscan fiiar 
and prominent bard from Garth Geri, in the parish of Llansannan, "' who flourished 
c. 1480-1526, mentioned this alleged pilgrimage in a poem about Winifride, but this is 
the only record we have of his visit. 
'Edward came to land to her 
191 With soil upon his Crown ... 
Richard 111 (1483-85) conferred an annuity of ten marks upon the abbot of 
Basingwerk for maintenance of a priest at St Wineffide's well. "' Howel ap y Dai 
of the said king Henry V and the souls of his heirs and successors... The bishop ... makes In honour of God 
and the said Virgin, whose relies are kept in the conventual church, the said appropriation for the 
purpose... The bishop ordains that a monk priest of the monastery, to be called ebdomadarius, shall 
celebrate or cause to be celebrated masses daily for ever at the said altar for the souls of the present and 
of the said late dead king ... 
he shall receive every week 2s... and the present abbot and monks shall swear, 
and ftiture monks shall at their profession swear, to observe the said chantry. ' (issued 17 May 1463 in 
Rome). CEP JI 455-1464), 11, pp. 478-79. 
"' Marks, R., Stained Glass m England During the Middle Agges, (London 1993), p. 187. 
" 'Grant for life to GeoffTey Lewys, chaplain, of a yearly pension of ten marks... granted in mortmain to 
the chapel of St Wenefride at Holywell, co. Flint, by Richard 11, that divine service may be held there daily 
in honour of the saint. ' (Granted at Westminster 29 March 1465). ýIPý 146-67, p. 437. 
"' D. Thomas (1957-58), p. 19. 
"' Gwaith Tudur Aled, ed. Jones, T. Gwynn, 2 vols, (Cardiff 1926), pp. 523 -28. See: G. H. Jones (1912), 
pp. 402-05. Jones thinks this passage refers to Edward 1. Charles-Edwards referred to the king as Edward 
IV and said he presumably made the pilgrimage from Shrewsbury before the decisive battle at Towton in 
1461. 
"' BL Harlelan Ms. 433. f338. 
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received a grant in 1484 of an annual pension of ten pounds for life to celebrate or 
cause to be celebrated daily divine service in the chapel of St Wineffide, in 
Holywell. 193 Richard III also intended a sculpture of St Wineffide to decorate his 
College at NEddleham. "I 
The cult of St Wineffide was further cultivated during the reign of Henry vii 
who 5 February 1487 made a grant licensing the abbot of Shrewsbury to found a 
guild her honour. "'St Winefride was probably depicted in Henry VII's chapel in 
Westminster abbey amid the sculptures that stand in the niches below the vault 
springers. Ninety-five of the original 107 figures remain and for the missing twelve it 
is possible to suggest an identity. It is not known whether the king specifically 
requested a sculpture of the female Welsh saint. While his will specifies the 
advocates that the king expressly requested be put around his tomb, " no such 
document is known to explain the selection of saints represented in the chapel. "' His 
will merely stated that the chapel should be filled with images on the walls, doors, 
"' D. Thomas (1957-58), p. 24. 
194 Ibid, p. 19, note C. The College was never in fact founded but Winefride's name appears amidst the 
names of other saints In a list printed by the Camden Society-, Ibid. 0 
"' 'License to Thomas, abbot of the monasterýy of St Peter, of Shrewsbury, co. Salop, to found a perpetual 
fraternity or guild in her honor, In the parish church of the Holy Cross, within the said monastery, to consist 
of a keeper and warden, and brethren and sisterhood; also mortmain license to acquire lands to the annual 
value of 10 li, to the intent that one or two priests may be supported *in order to celebrate mass at the altar 
of St Winifred aforesaid, for the good estate of the King, Elizabeth the Queen, &c. ' (5 February 1487) 
Materials Illustrative of the Reign of Henry VII, ed. W. Campbell, (London 1877), 2, pp. 117-18. 
" These were Sts Michael, John the Baptist, John the Evangelist, George, Anthony, Edward, Vincent, 
Anne, Mary Magdalen, and Barbara. See his will. St Christopher was also represented though he was not 
mentioned in the king's will. See: Micklewaite, IT., 'Notes on the imagery of Henry the Seventh's Chapel, 
Westminster', ArchaeoloW , (1882), p. 17. 
"' Mason, D., 'Westninster Abbey, The Statues in King Henry the Seventh's Chapel', Westminster 
Abb (London 1924), 1. 
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windows, arches, and vaults. "' As Henry saw all but the vaults of the chapel 
completed, it is probable that he knew the identification of the saints"' and probably 
dictated their selection, though we cannot know this for certain. However, it is 
possible that the sculptures would not have been put in place until after the vaults 
were completed lest they be damaged in the process. Popular saints included were 
Helen, George, Thomas Becket, Oswald, Peter, and Edward the Confessor. The 
sculpture in the fifth bay of the chapel was described by Mcklethwaite: 
'A young woman with long loose hair and turban, reading from a book which she holds in both hands. In her right hand she holds a palm branch. On the ground at her 
right side is a heading block, with a female head lying upon it. This is probably St 
Winifred I. 200 
The present chapel built over St Winefride's Well has been attributed to Lady 
Margaret Beaufort, mother of Henry VII, who commissioned the chapel in the later 
fifteenth century, and had been married to the Welshman, Edmund Tudor, son of 
Owen Tudor and Katherine of Valois. It is probable that her son's victory at 
Bosworth in 1485 motivated the chapel's commission, but this is uncertain. However, 
there is no later evidence for offerings to St Wineffide in Lady Margaret's household 
accounts. She did however make offerings to St Alban, St Edmund, Hugh of Lincoln 
and Our Lady of Walsingham. "' Perhaps if earlier sources had survived, there would 
"' Extract of his Will printed in 'An historical account of King Henry the Seventh's Chapel', m The Ilistory 
and Antiquities of the Abbey Church of St Peter, Wesbminster, ed. J. P. Neale, (London 1818), 1. 
"' Mcklethwaite (1882), p. 19. 
" lbid, p. 11. 
"' See: Accounts of the Household, St John's College, C ambridge. MS D91.17, D 102.10, D 102.6, D91.20, 
D91.2 1, D91.19, D 102.1. M. Underwood has speculated that the lack of oblations to Welsh shrines, and 
St Wineffide's well in particular, seems to indicate that Holywell MIght have been a Stanley commission 
and Lady Margaret Beaufort did not take much interest in it in the later years. I am grateful to Mr. Malcom 
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have been evidence of more devotional activity and offerings to St Wineffide before 
Bosworth and immediately afterwards. "' 
Henry VII's seerning lack of interest in Welsh saints is perhaps surprising in 
the light of his Welsh ancestry. " it appears that Henry VII never made a pilgrimage 
to St David's. As far as his landing place in Wales is concerned, the name Milford 
Haven at the time referred to an extensive area stretching for approximately nine 
miles at its wider points. It is possible that he landed near Mill Bay, on one side of St 
Ann's Head. "' George Owen, writing in 1602, recorded that Henry VII had a chapel 
built on the site where he landed ; 
205 however, Fenton made no mention of it on his 
tour through Wales in the early nineteenth century. Making his way to Bosworth, 
Henry VII traversed Wales ftom Milford Haven . 
206However, there is no mention of 
his stopping at any shrines along the way. 
The only other Welsh saint to whom Henry VII was possibly devoted was St 
Armel or Armagilus, a saint said to have originated from South Wales before 
travelling to Brittany. The centre of his cult in Wales was at Llanarmon and people 
Underwood for allowing me access to these records and for discussion on this point. 
... The earliest household accounts for Lady Margaret Beaufort date from June 1498 and the last household 
account is dated June 1509. 
203 Contemporary Welsh poetry hailed Henn, VH as a long awaited ruler, who according to 
ancient prophecy, was to going to restore Welsh rule to Britain, G. A. Williams, (1986), pp. 7-3 1. 
" Chrimes, S. B., 'The landing place of Henry of Richmond, 1485', Welsh History Review, 2, (1964-65), 
pp. 173-78. 
2'5 The Description of Pembrokeshire, ed. H. Owen (1892), pt. 1, p. 262 
" Jerman, H. Noel, 'Mscellanea', Arch. Camb., 92, (1937), pp. 167-70. 
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made oblations there as indicated by the Valor Ecclesiasticus. The king believed he 
had been saved from shipwreck off the coast of Brittany through the intercession of 
St Annel. The saint was associated with the town of Ploermel in Brittany and Henry 
217 VII was said to have had a special devotion to him during his exile. There are two 
possible representations of him in Henry VII's chapel, in the north aisle and the 
twelfth bay. "' 
Except for Richard 11, the travels of the kings of England did not take them to 
St David's shrine on the coast of Pembroke. 
209 It was more convenient to visit 
Holywell or Shrewsbury. There is no evidence of offerings at other shrines like St 
Asaph, St Kentigern, or on Bardsey such as Edward I had made. Glyndwr's rebellion 
had caused much destruction to ecclesiastical property in Wales, and though a 
number of papal indulgences were granted to help them recover, there is no evidence 
of royal donations to help the process, such as Edward I's contribution to the shrine 
of St David, 
The Croes Gneth 
Though no new saints appear to have been promoted and the traditional saints 
in Wales, with the exception of St Winefride, seem to have gone unnoticed by the 
207 Edwards, I., 'Fifteenth-century alabaster tables and the iconography of the bound rood and St Armel', 
Arch. Camb., 141, (1992), pp. 56-73. 
24). Micklethwaite (1882), p. 3. See also Mason (I 9ý 
" It is known that two Englishmen, both from Norfolk, made pilgrimages to St David's shrine in 1481. 
They Nvere Nicholas MarKaunt and William Gatisend. Calendars of Inquisitions Post Mortem Henry VII, 
(London 1915. ), 2., pp. 33 8-9,402. 
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kings of England after the reign of Edward 1, it is evident that the Croes Gneth 
remained venerated, indicating the popularity of devotions to Christ in the later 
middle ages. It was probably important to later kings as a relic of the Cross rather 
than specifically because it had been taken from the princes of Wales. Monarchs from 
Edward I onwards, with the apparent exception of Henry V and Richard 111, made use 
of the Croes. Not all oblations to the Croes are listed here; a selection follows to 
illustrate the devotion shown to the relic over the centuries. 
In the reigns of Edward 11 and Edward III the cross was kept in the King's 
chapel in the Tower of London and the keys were kept in a special linen pouch . 
210 The 
Croes was normally only taken out at Easter, when it was taken to the king's chosen 
residence. "' Edward III gave the Croes to his foundation at Windsor, the Chapel of St 
212 George, established for prayers for the Order of the Garter. The relic was listed in 
chapel inventories of 1284,1409, and 1534.213 Most of the objects in the inventories of 
1384 and 1409 were originally used in the Chapel of Henry III in Windsor Castle, 
begun 1239-40 and finished 1243.214 The Croes Gneth was listed in the inventories as 
being within the special table reliquary of the high altar. "' It was of esteemed worth as 
The Wardrobe account 15/16 Edward 11,1321/22,1322/23. 'contmentur claves de Cruce Gneth 
existente in capella infra turrim'. Onnrod (1989), p. 856. See. TNA E 101/383/8, fol. 23r; TNA E 101 
/384/1, fol. 15v; TNA E 10 1 /385/19, fol. 7v. 
"' Onurod (1989), p. 856; TNA E36/204 fols. 72r, 72v. 
"' Bond tl 948), p. 2; Onnrod (1989), p. 856. 
"' Bond (1948), 167. 
214 lbid, p. 9. 
215 Ibid, pp. 51,108,167. 
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only the most important relics seem to have been placed within the alabaster reredos 
that had niches for reliquaries. "' In 1355, a memorandum dated March 25 stated that 
John Louskyne and Nicholas Lumbard became sureties on behalf of Richard de 
Crymmesby, goldsmith to the king, for making a foot of gold and silver for the 'croys 
neyht'. "' Money placed before the Croes on Good Friday was melted down and made 
into cramp rings for epilepsy. 
218 
Richard 11 also gave money for repairs to the Croes and made oblations. 
219 In 
September 1396 he gave six shillings eight pence to the Croes Gneth in St George's 
chapel, Windsor. 
220 Henry IV too gave six shillings eight pence to the Croes on the 
feast of St George in 1402 . 
22' There seems to be no record of offerings to the Croes 
during the reign of Henry V. Henry VI paid two shillings in February 1428-29 'for one 
sudary of red tartaryn bought by the Warden of the College for the Cross Gneth'. 
222 
The Croes is depicted in the bosses of St George's chapel. Edward IV and 
Richard Beauchamp, Bishop of Salisbury, are depicted kneeling before it in one boss in 
"' lbid, p. 283. 
"' E. Owen (1932), p. 7. 
"' Prestwich, M., 'The piety of Edward F, England in- the Thirteenth Century: Proceedings of the 1984 
HarlaxtonSymposi , ed. 
W. M. Ormrod, Grantham (1985), pp. 126-27, Ornirod(1989), p-864. 
For repairs see Bond (1948), pp. 95,99. 
TNA E 10 1/ 403/10, f 37r. 
Coombe Tennant (1951-52), p. 106. 
Bond (1948), p. 137-, taken from Precentors Rolls, w. R. xv. 56,21-34. 
170 
the east end of the south choir aisle . 
2' Edward initiated the building of the chapel and 
Beauchamp was chanceflor of the Order in 1475, in the same year he was appointed 
overseer of the new chapel of St George and he became dean of Windsor in 1478.224 
Thus it is appropriate that Edward IV be depicted before the Croes as opposed to 
Edward III who donated it. It is however tradition which ascribes these identities; there 
appears to be no substantial reason for assuming the identity of the king or bishop. The 
chapel has a modern label on the wall beside a niche, which says that the Croes Gneth 
was kept at the east end of the south choir aisle in this niche, but the inventories 
indicate that it was kept in the reliquary on the high altar. "' 
The Croes is also possibly depicted in two other bosses. An angel holds a cross 
that is presumably the Croes Gneth; it is located in the choir of angels surrounding the 
east window and is amongst those on the south side. " The cross is also possibly 
227 
represented in the nave, second boss from the east. The boss in the 
nave reads, "SCA CRUX SALUS" or "The holy Cross is our Salvation". 
228 
... Cave, C. J. P., 'The roof bosses M St George's Chapel, Windsor', Archaeologia, 95, (1953), p. 109. The 
chapel of St George was begun in the reign of Edward IV (1461-70,1471-83) and finished in the reign of 
Henry VIII. 
lbid, p. 109. 
... The inscription beneath the niche in the stone screen on the south side of the high altar is of great 
interest. It begins, "Who leyde this booke here- The Reverend ffader in God Richard Beauchamp Bisshop 
of this Dioceyse of Sarysbury' and goes on to explain his object, namely, that priests saying 'theyr divyne 
servyse' and 'alle othir that lystým to seyther by ther devocyon' should pray 'knelyng in the presence of 
this holy Crosse' whereby they would obtain 'XL dayys of pardun'. 
226 Bond (1948), plate lVa and b. 
lbid, plate 111. 
2" Coombe Tennant, (1951-52), p. 103.1 am thank-M to Mr Mark Duffy for discussion about the bosses 
in the chapel. 
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Three times during 1502, Queen Elizabeth of York, wife of Henry VII, offered 
to the Croes Gneth. In March 1502 Sir William Barton made offerings worth two 
shillings six pence on behalf of Elizabeth of York to Our Lady and St George at 
Windsor, to King Henry VI "and to the Holy Crosse there". "' 5 July 1502 Robert Alyn 
offered again to the Holy Cross, St George and King Henry VI, two shillings six 
pence. "' Again on August 22,1502 the Queen offered the same amount to the high 
altar where the Holy Cross was displayed, at the same time that money was given to St 
George and King Henry. "' 
The Croes may have attracted pilgrims. In a Bull dated at Rome, 4 April 1503 
pope Alexander VI granted two indulgences to penitents who visited the chapel of St 
George on principal feasts. The first grant made special reference to the cross, a "cross 
of great length of the wood of the true cross, brought by St Helen-. 
232 After its grant of 
indulgences it 'charges the Dean to appoint a sufficient number of confessors, either of 
the secular or regular clergy, to be in attendance three days before certain specified 
feasts, and during the same, to hear confessions of the crowds that will come to avail 
themselves of the indulgences'. " There is no way of knowing how many pilgrims may 
have taken advantage of this indulgence. 
PriW Purse Expenses of Elizabeth of York, ed. N. H. Nicolas (London 1830), p-3 
"' lbid, p. 29. 
lbid, p. 42. 
23' Bond (1948), p-284; W. Coombe Tennant, 'Croes Naid', mi Report of the Society of the Fnend-s of St 
George's, (1943), p. 8. 
" Bond (1948), p. 284-, W. Coombe Tennant (1943), p. 10. The original bull is still preserved in the chapel 
of St George. 
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in the last year of the reign of Henry VII, Phillip of Castile, wife of Joanna, 
Queen of Spain and sister of Catherine of Aragon, went to Windsor where festivities in 
honour of the Prince of Wales were taking place. On 9 February 1506 Philip was 
installed as knight of the Order of the Garter and took an oath in French on the Croes 
Gneth, that was laid on a cushion of cloth of gold and kissed the book and the Cross. " 
There are no known offerings to the Croes by Henry VUL Conunissioners took 
an inventory in 21 July 1552 for the purposes of Edward VI in which the 'foote of the 
Crosse' was mentioned. They were required by the Privy Council to send the treasures 
out for the king's use. "' Eventually the cross was surrendered to Edward VI by order of 
the Privy Council. From this point in history it is lost from record. 
J. W. Willis Bund was justified in asking why this fragment of the True Cross 
was given so much attention. As he pointed out, Louis IX had collected many relics of 
the Cross, but pieces were not so rare or hard to come by that this piece should have 
been given such attention. " Bund's view was that it was the relic's importance to the 
Welsh and its prestige among their princes that rendered the relic a significant 
acquisition for Edward 1. It is possible also that Edward regarded it highly simply 
because it was a relic of the Passion. He offered to a relic of the crown of thorns at the 
same time he gave to the Croes Gneth. The continued veneration of the Cross by 
Tighe and DaNries, L., Annals of Windsor, (London 1858), p. 120, n. 3. 
Coombe Tennant, (1952-54), p. 109. 
Willis Bund, (1900-190 1), p. 54. 
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Edward's successors suggests its importance to them as a relic of the Passion. The cult 
of the suffering Saviour was popular in the later middle ages with a devotional interest 
in instruments of the Passion or fragments of his shroud. " 
The interest in the Cross was also probably related to the ideology of sacred 
kingship whereby kings were perceived as sharing a special bond with the Divine. 
Temporal kings honoured Christ, who was their source of power. The Croes came into 
the possession of the English through the hands of the Welsh princes. It was important 
to earthly kings to possess the Cross seen as an important relic and symbol left by 
Christ as a sign of redemption and supreme authority, and signified their right to rule 
their kingdoms. 
Conclusion 
Edward I's visits to shrines in Wales were determined, for the most part, by his 
whereabouts. f1is pilgrimage and offerings to St David were deliberate, intended to 
ensure the support of the clergy and provide a visual display of piety. Edward's 
pilgrimage to St David's in 1284 corresponded with his consolidation of Welsh 
territory. Like William 1, Edward was overlord, and now there would be no further 
ruling Welsh dynasties for there were, after William. 
237 Vincent (2001), pp. 39-40. 
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The interests of later kings of England in Welsh saints, shifted and focused on 
St Wineffide. Henry V's pilgrimage to Wineffide"s shrine at the Abbey of St Peter and 
Paul, Shrewsbury and his pilgrimage on foot to Holywell, taking place as they did 
before the death of Owain Glyndwr, might signal his desire for spiritual aid in both the 
war with France and the rebellion in Wales. The chantry chapel the king wished to 
found in the abbey in Shrewsbury, dedicated to St Wineffide, could also have been in 
thanksgiving for his victory against Henry Percy in 1403 and the Welsh in the Glyndwr 
rebellion. The building of St Wineffide's chapel over her well near Basingwerk Abbey 
may have been an act of thanksgiving for the victory of Henry VII at Bosworth, but 
there is no way of knowing. Though Henry VII was of Welsh descent no evidence of 
donations to St Winefride, or any other Welsh saint for that matter, survive, though he 
founded a guild in her honour and sculptures of Wineffide and Armel decorate his 
chapel in Westminster Abbey. The relic from Wales that continued to attract devotions 
was the Croes Gneth, signaling the growing interest in relics of the Passion in the later 
medieval period. This interest was also reflected in local dedications to Christ within 
Wales as will be shown. 
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Chapter 3: Welsh Pilgrimage to the Shrines of English Saints 
There is scattered evidence for Welsh medieval pilgrimage to the great shrines 
of Christendom. Gerald of Barri vouched for the Welsh preference for pilgrimages to 
Rome as, he explained, they preferred to show their devotions to the apostolic see. ' 
Three centuries later, Thomas Kennys of Llandaf, in his will dated 1490, arranged for 
a pilgrimage to be undertaken to Rome by John Gough. ' The Welsh also went to the 
shrine of St James at Santiago de Compostella. Miles Sally, bishop of Llandaf in his 
will of c. 1516 left ten pounds so that a pilgrimage by proxy to St James at 
Compostela and the Virgin of Guadalupe in Castile could be undertaken. ' They also 
went to the Holy Land; we are told that some Welsh pilgrims travelling to Jerusalem 
in 1143 were drowned. 
Discussion here, however, is limited to those pilgrims from Wales who went 
to holy sites within England. Indulgences issued by bishops in Wales provide some 
information about possible English destinations for Welsh pilgrims. Bishops in 
English dioceses tended to grant indulgences to a specific church in their own see or 
to one to which they had a personal connection. For example, Bishop William de 
Vere of Hereford granted an indulgence to the Church of the Holy Cross at Waltham 
' Description , p. 186. Gerald also remarked on 
his second visit to Rome with petitions for the see of St 
David's, that there were crowds of pilgrims from Wales *in the holy city. 
' G. Williams 0 962)ý p. 502. 
'For Welsh pilgrims and Santiago see below. pp. 230; G. Williams (1962), p. 502. 
'For pilgrimages to the Holy Land see BT, p. 53. 
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where, before his promotion, he had overseen Henry 11's rebuilding programme. ' 
Welsh bishops seem to have been less particular. The majority of their indulgences 
were issued for churches and other institutions outside Wales. It has been suggested 
that bishops in Wales issued indulgences for visits to destinations within England in 
an attempt to compensate English monastic houses for hospitality that they had 
received while they were travelling there. Welsh bishops would have been expected 
to entertain guests in the same fashion as English bishops did, but as their incomes 
were much leaner, this made it difficult, especially during large assemblies when 
there would be need to impress. ' 
Welsh bishops issued indulgences for visits to the relics of St James at 
Reading abbey, ' to a relic of the arm of St David at Leominster, ' to Bath priory, ' to 
Godalming, " to the relics of St Cuthbert in Durham, " to Lincoln" and to Salisbury, 
among other places. " It is known from a papal indulgence c. 1364 that Welshmen 
made pilgrimages to the chapel of St Mary the Virgin 'built between the two gates of 
5English Episcopal Acta: Hereford 1079-1234, ed. J. Barrow, 7, (Oxford 1993), no. 238. 
' St Davids-Acta, pp. 17-18. 
'Ibid, no. 34, April 1164. Llandaf Acta, no. 27. (1155, April 1164). 
' St David's Acta, no. 82, January 1229. 
' Landaf Acta, no. 4,5. (1148,115 1). 
" Ibid, no. 104, (1270). 
" lbid, no. 97, (1257,1266). 
" Ibid, no. 105. The indulgence was specifically for those praying for the soul of Henry, late bishop of 
Lincoln, who, as the text explained, lacked the intercessory powers of Llanda-rs patron saints. It was 
issued at Bury St Edmunds, 12 Feb. 1267. 
" lbid, no. 106, (Apnl 1286). 
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the Cistercian monastery of Kyngeswode' in Gloucester, where miracles, or so the 
Pope was told, were worked on behalf of the 'blind and lame from England, Wales, 
France, Ireland, and Scotland'. " At least one Welsh pHgrim went to the shrine of St 
Frideswide in Oxford. " 
The Welsh ventured to holy sites not far from Wales. These included several 
sites relatively close to the Welsh border, such as the shrine of St Wulfstan in 
Worcester cathedral, Whitchurch with its relics of St Thomas of Canterbury, the 
shrine of Thomas Cantilupe, canonized in 1320, in Hereford cathedral, and to 
Chester. Further afield, Westminster Abbey and the shrine of St Edward the 
Confessor was also perhaps, a pilgrimage destination that to modem readers may 
seem odd for Welsh pilgrims. 
There were pockets of Welshmen living along the border from Wales, in 
Cheshire, Shropshire and Herefordshire. Some of the Welsh dwelling in these areas 
had possibly been to one or more of the shrines themselves and made known their 
effectiveness to fiiends and relations in Wales. The western area of Shropshire, near 
, iv, p. 3 8.1 am grateful to Diana Webb 
for this reference. CEPP 
11 William of Wales had recourse to St Frideswide. AS, October, 8, p. 570. 
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Oswestry, " and the area around Welshpool were populated by many Welsh. " Mgden 
noticed the mixture of the two peoples in Cheshire. " The Anglo-Welsh frontier was 
used to traffic and travel was easier as there were trading contacts between the towns 
of Chester, Hereford, Leominster, Ludlow, Oswestry, Shrewsbury, and Whitchurch. " 
The cohabitation of Welsh and English meant that Welsh was sometimes spoken 
alongside English and this is verified in several miracle accounts, as will be shown. 
Welsh pilgrims and St Wulfstan of Worcester 
That Welsh pilgrims should travel to Worcester is perhaps not surprising. 
Worcester was easily accessible, not too far from the borders of Wales. It lies 
approximately between Shrewsbury and Hereford, both important centres of 
pilgrimage, with the shrines of St Wineffide and of Thomas Cantilupe. It is 
impossible to ascertain how many Welsh went to Worcester. The Vita Wulfstani 
does not mention that Wulfstan travelled in Wales and it is not known how much 
contact Wulfstan had with the Welsh during his lifetime. 
" In Domesg*y 1086 Oswestry was recogruzed as part of Shropshire, but in the mid twelfth century it 
belonged to the territory held by the Prince of Powys. See: Davies (1987), p. 6. A town like Oswestry was 
a frontier town, complete with fortress that was intended to stand in the march between England and 
Wales. However, Oswestry, unlike other English towns, such as Chester, gave Welshmen rights and they 
were even allowed to own property-, L. B. Smith, 'Oswestry'. Boroughs of Mediaeval Wales, ed. R. A. 
Griffiths, (Cardiff 1978), pp. 219-34. 
" R. R. Davies, (1987), p. 6. It is however often difficult to determine what percentage of the population 
was Welsh; Smith (1978), p. 230. 
" Hewitt, H. J., Medieval Cheshire, (Manchester 1929), pp. 150-5; Polychronicon Ranulphi Higden 
Monachi Cestrensis, ed. J. Rawson, (London 1865-86), 2, p. 35. In times of peace Welshmen lived in 
Chester. When hostilities were imminent, they were suspected. They were not permitted to carry knives 
or enter the city after sunset, or to remain within it during the night. R. H. Morris, Chester in the 
Plantagenet and Tudor Rei (London 1895), pp. 46,370. There were Welshmen favourable to the 
English cause living in towns in Cheshire. Hewitt (1929), p. 86. 
" R. R. Davies (1987), p. 6. 
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St Wulfstan of Worcester represented the pre-Conquest era; Welsh clergy, 
fighting to guard their positions against the Normans, may have appreciated this. 
According to a Life of King Edward by Osbert de Clare, Prior of Westminster, 
William I sought to remove the see of Worcester from Wulfstan because he did not 
speak French. Wulfstan refused to give up the see insisting that he held the bishopric 
through the grace of St Edward the Confessor. To prove his point Wulfstan hit the 
carving on the Confessor's tomb with his staff to which it miraculously remained 
fastened. Only Wulfstan could remove the staff. 
20 This story was interpreted as 
demonstrating divine favour of Wulfstan's episcopate. As in the Vita discussed 
earlier that mentioned sacrileges committed by Harold, William 1, and William 
Rufbs,, Wulfstan, as a saint, was presented as a symbol of higher authority. 
Prior Warin of Worcester (c. 1124-43) invited William of Malmesbury (1083 - 
1143) to re-write the Life of Wulfstan in Latin from an earlier Life. 21 The Vita 
Wulfstani tells of Welsh pilgrims at the shrine of St Wulfstan. The miracle stories 
discussed below were collected afterwards, during the first quarter of the thirteenth 
century, after the canonization. There are six entries concerning Welsh supplicants, 
all successful except one who doubted the saint's power. Most of the cures in the 
miracle collection were relatively straightforward. Wulfstan cured a leper from 
" E. Mason (1990), p. 282. The story was told by John to papal legates. See- Annales Monastici, 1, 
pp. 209-2 10; vol. 2, pp. 268-27 1. 
" Mason (1990), p- 274. 
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Wales '22 two women in weak health, 23 two youths in poor health 
2' 
and a blind 
woman. " Two other accounts are of interest in relation to Anglo-Welsh tensions. 
A man from Abergavenny, whose nationality was not specified though he was 
possibly Welsh, was captured while on pilgrimage to St Wulfstan"s shrine by an 
English garrison from Grosmont castle. He escaped death only on account of the 
reverence in which the name of Wulfstan was held at Grosmont; the English freed 
him because he was going to visit Wulfstan. " In another incident St Wulfstan did not 
cure a blind girl because her Welsh mother was ungratefid and doubted his sanctity. 
She left his shrine in Worcester in anger and returned home to Wales; the town was 
unspecified. As punishment for her lack of faith her son was also blinded but was 
healed when the mother ran through the streets begging the saint's mercy. The writer 
was not overly sympathetic with the frustrated mother, noting that her race was 
Ceasily moved to anger -) . 
27 
It is possible that the cult of St Wulfstan was promoted in Wales, in the 
diocese of St David in particular. William of Malmesbury tells of a fire that had 
-Vita 
Wuffstanj, p. 12 1. 
Ibid, p. 154. 
24 fbid, p. 150. 
lbid, pp. 187-88. 
Ibid, p. 133. 
27 
Finucane (1977), p. 78;, Vita Wulfstam, p. 140. 
181 
swept through Worcester cathedral. " This was most probably the fire recorded in 
1113 . 
29The fire was devastating and all had been damaged except for the tapestry and 
mats on and around Wulfstan's tomb. According to William of Malmesbury, 
Bernard, bishop of St David's at the time, was an eye-witness, was deeply moved and 
felt compelled to write a letter to Pope Eugenius III (1145-1153) encouraging 
Wulfstan's canonization. " Thus Bernard may have encouraged devotion to Wulfstan 
within the diocese of St David's, but there is no direct evidence. 
Though there is no evidence later than William of Malmesbury's accounts of 
miracles that date c. 1143 or earlier for Welsh pilgrims visiting the tomb of Wulfstan, 
they doubtless continued to do so. There is no way of knowing if Welsh interest in his 
shrine diminished after the burial there of King John, who died in 1216, or if Edward 
I's invocations to St Wulfstan for aid against the Welsh would have influenced their 
choice of destinations. " 
" Vita Wulfs-tani, p. 106; De Gesta Pontificwn Angl ed. H. Harrulton, (Roll Senes 1870), pp. 288-89. 
" Florence, 2, p. 66 
" Vita Wulfstani, p. 106. Bernard was not made bishop of St David's until 1115, but it is possible that he 
had either seen it before his promotion to the see, or had at least heard about the tomb's miraculous escape. 
" See above discussion of Echvard at Worcester, pp. 127-30. 
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Welsh pilgrims and St Thomas of Canterbury 
The miracle collections of St Thomas of Canterbury mention Welsh pilgrims 
among his many clients. Nfiracle collections were highly selective and, as with 
shrines of other saints, researchers are limited to those instances that a scribe chose to 
record for a particular reason. Documentary evidence is often scant and in the case of 
Becket's miracles, we are limited to those recorded by Benedict and William between 
1171 and 1174 or perhaps a little later. Between them they described a total of nine 
miracles involving Welsh people. Four of the miracles took place in Canterbury and 
four occurred at a subsidiary shrine in Whitchurch, Shropshire. One of the cures 
involved pilgrimage to both shrines. The strength of Becket's cult in Wales itself is 
difficult to determine. 
Becket seems to have had little to do with Wales during his time as 
metropolitan of Canterbury, though he was present on Henry U's first Welsh 
campaign in 1157 . 
32Becket had two other brief encounters with the Welsh that were 
not likely to have made a positive impression on Welsh ecclesiastics or the princes. 
Prince Owain Gwynedd nominated his own candidate, Arthur of Bardsey, for the see 
of Bangor in 1161. " Becket (elected in 1162) did not approve of his choice and 
32 Suppe, F. C., Nfilitn Institutions on the Welsh Marches: Shropshire, A. D. 1066-1300, (Woodbndge 
1994)ý p. 7, fn. 3. 
" Williams-Jones, K., 'Thomas Becket and Wales', Welsh History Review, 5, (1970-7 1), pp. 357-58. 
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insisted on the right of Canterbury to elect Bangor's bishop. " The situation was not 
rectified even at the time of Becket's death in 1170. " Secondly, Becket came into 
conflict with Owain Gwynedd in regard to the prince's marriage to his first cousin. 
Becket excommunicated him for his refusal to end the unsanctioned marriage; the 
prince died in 1170, outside the grace of the Church. ' 
Becket's tomb at Canterbury quickly became internationally known. It is not 
surprising that reports of miracles would have roused the curiosity of people from 
Wales; new shrines were strong magnets. It is unlikely that Becket's rift with the 
Bangor ecclesiastics would have affected the tnýjority of Welsh, if indeed, it had an 
impact on any of them, besides a few Bangor clerics who might have remained 
obstinate. Saints, servants of God, could potentially have universal appeal but they 
were often implicated in the political situations of the times. This was the case with 
the relics of St Thomas deposited in Whitchurch by William fitzRalph of Chester. 
These relics (a piece of the hair shirt and blood-stained vestments) were 
obtained from Canterbury and installed at Whitchurch in hopes of procuring 
protection from the Welsh. " Thus, the very establishment of St Thomas's shrine in 
" For correspondence of Becket and Bangor see The Correspondence of Thomas Becket, 
Archbish2jp of CanterbM, ed. A. Duggan, 2 vols., (Oxford 2000), pp. 974-978. 
'5 Williams-. Jones (1970-7 1)ý p. 3 58. 
36 Ibid. 
" Materials, 2, p. 145. 
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Whitchurch was, in a sense, anti-Welsh in motivation. Nevertheless, Benedict, one of 
the monks of Canterbury who recorded the miracles of St Thomas, wrote that these 
relics worked twenty-two miracles on behalf of Welsh supplicants in the days 
immediately following their deposit . 
38 These twenty-two miracles were not 
described, but others were. Whitchurch was well located to receive pilgrims. As the 
border regions had pockets of Welsh settlements, it is not surprising that there would 
be some Welsh traffic to the shrine, 
The cure of a Welsh woman named Angharad. was specifically mentioned in 
William's miracle collection, perhaps because she was a noblewoman, as the text 
explains, and therefore deserving of notice. Angharad only chose Whitchurch 
because she had been directed to do so by an unnamed woman who experienced 
visions. Angharad had cast lots to choose which neighboring shrine to visit, St 
Mary's or St Michaell's. Which shrines of these saints are referred to is not specified. 
Angharad attempted to visit St Michael's when she met a woman who instructed her 
to go 'in Albo Monasterio' to receive a cure. This she readily did and after drinking 
water associated with the relics of St Thomas was cured, 
39 
Another cure mentioned by Benedict involved both the shrines at Whitchurch 
and Canterbury. 'Griffin a Welshman' suffered in his right leg. He visited 
Whitchurch and was partially cured. While in the monastery he had a vision of St 
' fbid; B. Ward (1982), p. 103. 
" Materials, 1, p. 244. 
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Thomas in the form of a white bird St Thomas gave him a lance that he thought 
symbolized health; he went to Canterbury and was fully cured. " St Thomas then did 
not exclude the Welsh from his miracles at his shrines in Canterbury or Whitchurch. 
His relics were deposited in Whitchurch by a man seeking protection from the Welsh, 
but the relics were nevertheless useful to the Welsh. Whatever fate William 
fitzRalph met with, the relics he deposited aided his enemies. 
Welshmen clearly did go on pilgrimage to Canterbury. A group of Welshmen 
returning from Canterbury told an abbot whom they met about the cures of St 
Thomas. " These cures were not specified. Four other accounts of miracles worked 
by St Thomas for Welsh supplicants at his tomb in Canterbury concerned a leper", a 
girl suffering from insanity, 43 a Welsh knight from Chester, 44 and a mute 
boy. 45 The 
cure of the leper and the insane child were relatively straightforward. The latter two 
are of more interest. 
The Welsh knight was identified as Ranulf, who lived in Cheshire. His son 
died and the boy's mother suggested they call on the mercy of St Thomas; the scribe 
William recalled the clemency Becket displayed towards soldiers both during his 
' lbid, 2, pp. 145-47. 
" lbid, 2, pp. 147. 
" lbid, 1, p. 54 1. 
43 lbid, 2, p. 223. 
44 lbid, 1, p. 209. 
" lbid, 2, p. 147. 
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lifetime and postmortem. The boy was brought to Canterbury and restored to fife. ' 
The account is interesting because it states that Ranulf was a Welshman living in 
Cheshire (although his name is not Welsh) and as there were Welshmen in the king's 
armies, it is probable that Ranulf was one of them. Chester was a difficult town for a 
Welsh man lo reside in, especially if he were not allied with the English armies. " 
The mute boy who was cured by St Thomas began after his cure to speaka mixture of 
English and Welsh . 
4' This boy must have lived in an area where he heard both 
languages spoken regularly and given the Welsh settlements in the frontier area, this 
is not difficult to imagine. The relics of St Thomas Cantilupe worked a similar 
miracle. " 
St Thomas Becket represented the authority of Canterbury and the supremacy 
of the Church of Rome. While in certain contexts representing the independence of 
the Church from secular dominance, Becket also stood for the authority of 
Canterbury over the Welsh Church. " While the Welsh clergy would have appreciated 
the situation it is probable that the majority of pilgrim peasants would have cared 
only for cures and would have been oblivious to political implications of pilgrimages 
to St Thomas Becket. In reporting such cures the Canterbury monks may have seen 
' lbid, 1, p. 209. 
There were Welshmen in the English armies M the II 70s. Eyton (1878), pp. 184,274. 
" Materials, 2, p. 147. 
"' See below, pp. 192-93. Language barriers m Wales presented difficulties. Clanchy (2000), p. 200. 
' Williams-Jones (1970-7 1), p. 3 50. 
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the saint as a benign imperiahst, but it is of course difficult, if not impossible to know 
how interested William or Benedict were in these issues, 
Pilgrimage to the tomb of St Thomas of Hereford 
Hereford attracted the attention of Welsh pilgrims, not least because of its 
most famous saint, Thomas Cantilupe. Hereford may have been a Pilgrimage 
destination among the Welsh before the shrine of St Thomas existed. Bishop lorwerth 
of St David's. in January 1229 granted remission of fifteen days of penance to those 
who gave alms to the hospital of St Ethelbert in Hereford that had been founded 
c. 1225 by William Marshall 11, earl of Pembroke. " More than the hospital of St 
Ethelbert, the tomb of Thomas of Hereford would probably have attracted greater 
quantities of pilgrims after reports of the first miracle in 1287.52 The Vita and the 
canonization hearings recorded c. 1307 tell what is known about Cantilupe's shrine 
and pilgrims from Wales. " 
Thomas of Hereford had been a respected senior political and ecclesiastical 
figure. He had held prestigious offices, including the chancellorship in 1265, was 
St David's Acta, no. 80, p. 102. The earl had custody of the see of St David's after the death of lorwerth 
in January 1229 and managed to secure the see in 1231 for his cousin, Anselm le Gros, who renewed 
lorwerth's indulgence to the hospital in the same year. Ibid, pp. 11,119-20. 
" Finucane, R. C., 'Cantilupe as thaumaturge: pilgrims and their miracles'. St Thomas of Cantilupe Bishop 
of Hereford: Essays in his Honour (ILffeafter Jancey), ed. M. Jancey (Leominster 1982), p. 137. 
53 Two versions of the canonization process have been consulted; that in AS, October 1, (Antwerp 1768) 
pp. 539-705, and a copy M the Hereford Cathedral Archive of the original transcript held In the Vatican 
Library, Vat. Cod. Lat. 4015. The Hereford copy is of importance to this study because it contains the full 
testimony of Hugh le Barber which is omitted from the printed version. 
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advisor to Edward 1. and was appointed as one of the regents during Edward I's 
absence from England. 
54 He had also been at odds with both Henry 11 and archbishop 
John Pecham, but these arguments were probably not known to or considered by the 
majority of pilgrims who flocked to his tomb once miracles were reported in 1287. " 
Cantilupe's miracles on behalf of English and Welsh supplicants are especially 
interesting because his profession as a thaurnaturge was launched c. 1287 in the period 
immediately following Edward I's conquest and journey through Wales c. 1284. 
Throughout Edward I's campaigns against the Welsh, the king had shown 
interest in St Wulfstan. He does not seem to have made much use of the cult of 
Thomas of Hereford blossoming even as he was engaged in his struggles with the 
Welsh. Edward made oblations to the high altar of the church of St Ethelbert (the 
cathedral) in Hereford 17 July 1295, but there is no evidence that he made any at the 
tomb of Thomas until he visited it on foot on 25-26 April 1301.56 This coincided with 
his activities in Scotland, but it does not seem as though the king made any special 
5' Carpenter, Janc 71; CPRI272-81,309. 
55 In 1250 Cantilupe ignored Henry's prohibition and defended the rights of his see against the sheriff of 
in 11 gr Worcester. He also opposed the taxation of the church for HeriiN's venture i Sicily Thomas was a eat 
supporter of Simon de Montfort, earl of Leicester, Henry's chief opponent, Thomas had been sent to Louis 
IX in France (1263) to plead on behalf of Montfort and the provisions of Oxford. D. Carpenter, 'St 
Thomas Cantilupe: his political career', Jancey, pp. 57-70. 
" TNA E 36/ 202, f 106. 
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invocations to Thomas for divine aid in his struggles against the Scots. 
57 It 
was in this 
year, as already noted, that Edward had made several oblations to the Scottish St 
Kentigern and St Asaph. " One prominent royal kinsman who did take a keen interest 
in Thomas Cantilupe was Edward I's cousin, Edmund Earl of Cornwall, who was on 
his way to Wales in September 1287 when he witnessed the cure of a falcon at the 
tomb of Thomas of Hereford. " 
That the development of the cult of Thomas of Hereford paralleled Edward I's 
settlement of Wales might be mere coincidence. However, in the light of the hostile 
relationship that existed between many of the Welsh and English, especially in the 
last two decades of the thirteenth century, recorded miracles worked through the 
power of the recently deceased English bishop become more interesting. A number of 
the miracles show that Thomas was able to intercede for clients in different 
situations, that is to say, he worked miracles for English people living in Wales and 
for Welsh supplicants living in Wales, or along the border in England. As will be 
shown, a number of accounts record cures on behalf of English and Welsh devotees 
who had been wounded in conflicts between the two sides. As with the miracles of St 
Thomas of Canterbury, the issue of language is relevant here. 
" Edward had also been in Hereford earlier, 18,19,31 of October and 1,2, and 3 of November 1291 -, 
Safford (1976), 2, pp. 86-87. Edward did send a letter to Hereford, dated 12 August 1305, asking that he 
be supplied with information concerning application to the pope for canonization of Thomas. Regis 
Ricardi de Swinfield EDiscqRi Herefordensis 1283- 1,317, ed. W. Capes, (London 1909), pp. 440-4 1. 
' See above, p. 136. 
5' Webb (2000), p. 76. Edmund was devoted to Thomas of Hereford and built an oratorv at Thomas's 
birthplace in Hambleden in Buckinghamshire. 
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Though Cantilupe aided a handful of Welsh men, women, and children 
posthumously, there is no indication that he had been particularly active on their 
behalf during his lifetime. He was born in Buckinghamshire of Anglo-Norman 
parents and had been educated at Oxford and Paris. " Wales was far from the world 
in which he grew up and taught. Nevertheless, Cantilupe was perhaps fond of St 
David of Wales. Whenever he wished to give emphasis, the only oath he was ever 
heard to use was 'by Saint Dewy', 'a saint in Wales' as explained in the testimony of 
Hugh le Barber, attendant to Cantilupe at Oxford where he looked after his room. " It 
was not until 1274, years after his study and teaching at Oxford, that he was 
appointed bishop of Hereford, thus drawing him into closer geographical contact with 
Wales. 62 It was during his episcopate in Hereford that Thomas was responsible for 
fending off a Welsh army and maintaining peace. As Hugh le Barber explained, 
Thomas of Hereford's predecessors had struggled with the Welsh who controlled 
three Welsh vills worth a third of the Hereford bishopric; from these vills the Welsh 
made raids on their neighbors. Robert de Wodeford was then constable of Ledbury 
castle and reported that 1000 armed Welshmen were plundering the area; Thomas, 
accompanied by Hugh le Barber and others, went to the castle and excommunicated 
the Welsh who were attacking. Englishmen threw lighted candles into the ditch 
around the castle and when the plundering Welsh saw this they were terrified. Within 
a few days Welshmen from the vills told the Bishop they wished to make peace and 
' Martin, N. D. S., 'The life of Saint Thomas of Hereford', Jancey, p. 15. 
Jancey, M, 'Appendix: a servant of his master- Hugh Le Barber's evidence in 1307', in Ja_nM, p. 193. 
inquiry Hugh's narrative was one of the longest pieces of testimony at the as it appears in 
Vat. Cod. Lat. 4015, fol. 19r. It is not present in the AS version. 
62 N. D. S. MartM, Jancey, p. 18 
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brought their families and possessions to the castle for safekeeping. Thomas thus 
63 recovered the rights of his see to the three vills and maintained them in peace. Here 
Thomas of Hereford displayed his fairness, excommunicating only those Welshmen 
who had taken part in the raids, but extending his protection to others who asked for 
mercy, 
Hereford is not far from the border of Wales, about fifteen miles at the least 
and twenty-five miles at the most. As news of Cantilupe's posthumous spiritual 
powers spread, pilgrims came from increasing distances. By late 1289 most recorded 
pilgrims had travelled between twenty-five and thirty-five miles to Hereford. The 
distance increased to as much as sixty miles during the 1290s. The recorded Welsh 
pilgrims were identified by name and village; this allows distances travelled to be 
estimated. Some of the Welsh pilgrims were within sixty miles of the shrine. 
Pilgrims travelled from Brecon (about thirty miles), Cardiff (about sixty miles), or the 
area around Glamorgan Oust over sixty miles). Others travelled much greater 
distances, such as those from Cardigan (approximately ninety miles), Haverford 
(about 110 miles), and Pembroke (about 120 miles). It cannot be known how many 
supplicants had recourse to Thomas Cantilupe without ever leaving their village. 
From 1290 onwards many miracles took place at sites other than his tomb and shfine. 
By the late thirteenth century his 'sanctity' had been well established and his powers 
perhaps considered strong enough to be distinct from the mystery and healing ability 
"' Vat. Cod. Lat. 4015, fol. 21v. Thomas had to have a translator to communicate with the Welsh because 
he did not understand the language. Ibid, fol. 5 8v. 
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attached to his relics in Hereford. "' However, it was typical for a pilgrimage to be 
made following a cure at a place other than the shrine. Although miracles for Welsh 
pilgrims to Hereford are not all that numerous as a proportion to the total, these are 
sufficient to suggest that Welsh pilgrims may have been reasonably frequent visitors 
to Cantilupe's shrine. 
The first posthumous miracle took place 28 March 1287. " News of the 
bishop's healing ability spread, drawing pilgrims to his tomb. It is of course 
impossible to say how many pilgrims had recourse to his shrine, whether Welsh or 
not. Like other miracle-working saints. ) Cantilupe cured the 
blind, cripples, deaf, 
mutes and other unspecified ailments, raised the dead, and rescued sailors from 
shiPwreck. Most of these cures are straightforward, and while it would be unwise to 
dismiss them without mention, there are several miracles that are of more interest in 
regards to contemporary Anglo-Welsh relations. 
Among the more commonplace cures affected by Cantilupe was the 
restoration of vision. In 1287 he cured two blind Welshmen, one Joannes of 
Neyerevent (Netherwent) from the diocese of Landaf and another also named John, 
from the diocese of St David's ('de Laundun de partibus Brehenook') who had been 
Finucane, Jancey, p. 14 1. 
"' lbid, p. 137. 
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blind for more than twelve years. 66A crippled woman, Agnes Moreth, from the same 
city, 'de civitate praedicta', Laundun, of the diocese of St David's, was cured in the 
same year"as was another crippled woman, Matilda, daughter of David de Talgar le 
Engleus, possibly English, who was described only as coming from the same 
diocese. " 
John from Snowdon, a deaf adolescent, suddenly received his hearing 
through the 'man of God' when in Hereford cathedral on the vigil of St Margaret the 
virgin in 1287. '9 William Gras, a squire and probably not Welsh, living in the village 
of Luston in the diocese of St David, petitioned Hereford's saint in 1290 on account 
of his tooth discomfort. " Thomas cured a Welshman named Meuric from Arwystli of 
an unnamed ailment in 1291 and Meuric offered an ox, 'bovum unum, in 
thanksgiving. " Cantilupe was helpful in obtaining relief for two supplicants in 1291 
and 1292 respectively, whose illnesses were not specified. Cantilupe was merciful to 
sailors; one miracle, dated 1292, involved a Welshman from Haverford, Galfridus, 
who called upon the servant of God for deliverance from the perils of the sea. 72 He 
also rescued three men from shipwreck, all said to be from the diocese of Bangor, but 
'AS, Oct. 1, pp. 650,657 
17 lbid, p. 657. 
lbid, pp. 651,660. 
lbid, pp. 661-62. 
70 lbid, p. 673. 
71 lbid, p. 677. 
72 lbid, p. 682. 
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not necessarily Welshmen. 73 In 1292 Thomas Aubey, probably English, from Brecon 
in the diocese of St David was healed of an unspecified sickness. " 
As in the miracle collection of St Thomas Becket there are cures of mutes. 
Both were boys, one aged sixteen, named John, the other aged six. Both appear to 
have lived in the vicinity of Hereford; the first boy came from Ludlow. " The younger 
boy's place of origin is unspecified, but he was most likely local. When cured, both 
spoke a mixture of Welsh and English. The cures were separated by approximately 
four years; the sixteen year old boy from Ludlow was healed in 1288, " the second 
boy, aged six whose village is not named, was healed in 1292.77 
That the adolescents from the border area should speak a combination of the 
two languages is not surprising. Ludlow was an area of heavy traffic, populated by 
Welsh and English and a key stopping point in the Marches for travellers between 
England and Wales. Ludlow remained the site of a hospice that serviced travellers 
throughout the better part of the middle ages . 
7' The area would have been populated 
with English and Welsh speakers alike; both languages could have been heard by the 
Ibid, p. 670. The sailors' names were Bemardus and Thomas Wulpeii and John Young of Caemarvon. 
Though they were living M the town of Caernarvon, they did not have Welsh names so might have been 
English. Garrisons of Edward I's soldiers managed his castle there. 
"' lbid, p. 679. 
" Finucane (1997), p. 81 for discussion of the impoverished 16 year old. 
-76 AS, Oct. 1, pp. 665,625-26. 
"' lbid, p. 68 1. 
'S Clay, R. M., The Mediaeval Hospitals of England, (London 1909), pp. 18,120. 
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adolescent mute cured by Cantilupe. It is likely that the boy of six years lived in an 
area peopled by speakers of both tongues. 
Cantilupe also resurrected the dead. He brought an infant, Helena, daughter 
of Joannis de Schireburne, back to life in 1288. She was from Itufcard in the diocese 
of St David, but again the family's name suggests an English background. " One of 
the more interesting of the resurrection miracles concerns a non-Welsh child, Roger. 
His father, Gervase, was employed as a cook for the Constable of Conwy castle that 
had been built by Edward 1. Roger, a toddler of two years and three months, fell into 
a ditch outside the castle while looking for his father who was attending a vigil. His 
body was found cold and stiff the following morning. John Seward, a bystander and 
townsman, bent a penny, made the sign of the Cross over him and called upon God 
and Blessed Thomas of Cantilupe. He hung the penny on a piece of string around the 
boy's neck and vowed to take the coin and the child to Hereford. Roger revived while 
the coroners were writing up their report though his full recovery was not effected 
until his mother, Dionysia, took him into the church of Conwy where he was 
anointed. A pilgrimage was made within three weeks to the shrine of Thomas of 
Hereford but as the mother explained, this was not the family's first visit to Hereford. 
She said that her family had made a pilgrimage to St Thomas while she was pregnant 
with Roger and asked the saintly bishop to help her and watch over the child. 
79 
lbid, p. 669. 
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This miracle was cited in Cantilupe's canonization process in 1307.8' Most of 
the religious at the hearing spoke Latin, while many of the secular clergy addressed 
the conunissioners in French. The following people, many of whom were prominent 
figures in Conway, testified in the hearings because they had seen Roger's corpse- 
Lord Simon of Watford, vicar of Conway; Richard of Novo; John of Boys, seneschall 
of Conway Castle, Simon Fliut; John Seward; John of Giflyn; Gervase and Dionysia, 
Roger's parents. " Most lay witnesses gave testimony in English, but there were a few 
from the Marches who spoke only Welsh. Interpretation was required. In London, 
notaries 'in Anglicana lingua experti interpretati' translated. " In Hereford two Welsh 
Dominican friars interpreted the testimonies of witnesses from the border area. 83 
Though Cantilupe had lived in England and serviced English monarchs, his 
powers as a healer were not restricted to pilgrims from certain regions; miracles could 
override political biases if there were any. This is supported by accounts of cures 
worked on behalf of Englishmen and Welshmen wounded in wars or rebellions. 
Three accounts concerning Englishmen saved by St Thomas from harm incurred in 
Wales were recorded for the years 1294 and 1295. There was a Welsh uprising in 
1294 and it is probable that these irýjuries were related to events surrounding this 
rebellion. In 1295 Peter Dandevine from Newton in the diocese of Llandaf Oust over 
' Fmucane 0 978), P. 70. 
" AS, Oct. 1, pp. 626-28. For Rifther discussion see Finucane (1997), pp. 127,137. 
"' Daly, P., 'The process of canonization in the thirteenth and early fourteenth centuries', JanSM, p. 132-, 
Copy of Vat. cod. Lat. 4015, fo. 64r. mi Hereford cathedral archive. 
83 lbid 
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the border from Shrewsbury) was cured of two wounds in his left shin made by 
spears. " Also in 1295 Cantilupe successfully averted the drowning of Milo de Aula 
of Erdeslle from the diocese of Hereford, who was in Wales to help suýject Welsh 
--l- rebels. " Hugh of Beldevas from the diocese of Lichfield received wounds when 
fighting against the Welsh, but was cured after visiting the tomb of Cantilupe. 86 
Cantilupe's mercy and healing power also extended to Welshmen who had 
been wounded or captured by the English. In 1295 a Welshman, Griffin, from 
Cardigan was cured of fatal wounds, even as his friends feared his imminent death. " 
The more elaborate account concerned William Crah or Crawe, son of Aprees 
(probably 'ap Rees') from the diocese of St David's, from Swansea. " In 1292 
William was,, he said, upjIustly imprisoned in the castle of William Brewes and was to 
be hanged from the gallows for murder. He had previously been on pilgrimage to St 
Thomas of Hereford and before his execution he had bent a penny in honour of the 
saint. He was hanged and after nine hours was taken down; his face was black. He 
was carried into a house near a church and Maria, the wife of William Brewes, 
measured him to Thomas Cantilupe. The corpse began showing signs of life and 
William confirmed, once his speech returned, that it had been Thomas of Hereford 
who had freed him because he had said a last prayer to that saint. He had in fact 
AS, Oct. 1, p. 687. 
lbid, p. 684. 
lbid, p. 685. 
87 lbi(L p. 685. 
' lbid, pp. 633-635. 
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called upon Thomas of Hereford very loudly before his execution and his cry was 
heard by many. As William spoke only Welsh, John Young and Mauritium de 
Pencoyt, from the house of the Friars Nfinors in Hereford, had to be called to translate 
William's testimony as they understood the language. " Within a few months William 
Aprees and the Brewes, both husband and wife, were able to make a pilgrimage to 
Cantilupe's shrine where they offered a wax model of the gallows and the rope upon 
which William Aprees had been hung. 
It has been suggested that William Cragh was a rebel. I-fis friends had been 
willing to give Lord Braose 100 cows as compensation but Braose declined this offer. 
EnpJish law. ) unlike Welsh 
law, did not allow for compensation. it is possible that 
Cragh had taken part in a rebellion led by Rhys ap Maredudd in 1287, and the son of 
Lord Braose had led an expedition against this rebellion which was crushed in 
January 1288. ' Richter thought William was very clever for after his resurrection he 
stated that he had said a last prayer to Thomas of Hereford; Richter suggested that 
William believed this is what the noblewoman, Maria, would have wanted to hear. He 
said he had seen the saint supporting his feet while he was dangling on the rope but 
was unable to recognize him at first. William gave his testimony in Welsh on 6-7 
November 1307 in Hereford. Two Franciscan Welsh friars translated it. Maria, her 
" Ibid, p. 636, 
' Hanska, J., 'The hanging of William Cragh: anatomy of a miracle', Journal of Medieval I-Estory 
27, (200 1), pp. 121 -38. 
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son, and the English priest, William of Codeston who could not hear Cragh's 
confession because of language barriers, all testified in French. " 
This miracle story indicates that most English clergy did not speak Welsh. 
John Young and Mauritius were special in their comprehension of Welsh and were 
called to assist when other clergy could not understand. As Richter suggested, this 
indicates that well-educated non-Welsh laymen spoke English, French and probably 
had to have a little Welsh as a second language to communicate. Welsh clerics likely 
spoke Welsh and Latin but not English or French. Language indicated social status 
and knowledge of several languages provided social mobility. Communities that only 
spoke Welsh had limited social mobility; languages became barriers and kept people 
from mixing with others. " 
There are no records of Welsh or any other pilgrimages to the shrine of St 
Thomas of Hereford after 1307, but they doubtless continued. The diocese of 
Hereford continued to be populated by both English and Welsh and in 1405, it was 
known that Welsh resorted to the chapel of the obscure St Tiriotus, near Chepstow, 
within the diocese of Hereford, and situated on the River Severn. " 
91 Richter, M., Sprache und GeseHschaft iM Nlittelalter-. Untersuch-ungen zur Mundlichen Korninuiükation 
in England von der Nlitte des Ehften b*s zum Beginn des Veirzehnten Jahrehunderts (S g 1979), pp. 1 tutt art 
197-200-, Vauchez (1997), pp. 222-23. 
" Richter (1979), p. 202; see Clanchy (2002), pp. 200-206. 
" Innocent VII granted an indulgence to people who gave alms for the conservation of the chapel of St 
Tiriotus which received 'a multitude both of English and Welsh' pilgrims. CEPR, 6, p. 24. 
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Wales claimed a relic of the sainted bishop, though not until the second half 
of the seventeenth century. The diocese of St Asaph possessed a relic of Thomas 
Cantilupe, kept at Holywell under the care of the Jesuits in the Old Star Inn c. 1664- 
1835.94 The relics were dispersed in 1642 to prevent their destruction by Protestant 
forces. In 1664 a relic of the right shin was given to Father Evans, Jesuit Superior in 
North Wales who resided in Holywell. The priest's house and chapel were known as 
the Old Star Inn and was a pilgrimage destination. The relic remained there for one 
hundred and seventy-one years until it was transferred to Stonyhurst in 1835.9' 
Welsh pilgrims in Chester 
It was on the rood in the church of St John, Chester that Edward I had 
Welshmen swear fealty to him. ' However, this did not seem to deter pilgrims from 
Wales. The rood even inspired dedications in verse. Maredudd ap Rhys attributed 
the cessation of the pains in his legs to a miracle of the rood at Chester. " Guto'r Glyn 
called upon the rood to alleviate the sufferings of Dafydd ab Man ap Llywelyn and 
Hywel o Foelyrch. " Like the Virgin of Cardigan, the wooden rood of Chester had a 
94 Fmucane (1978), 216; 1 Morris, 'English relics, 1. St Thomas of Hereford'. The Month, 44, (Jan-Apr 
1882), pp. 125-26. 
95 Barrett, I., 'The relics of St Thomas Cantilupe', Janc , p. 
183; he does not site a source. 
' See above, p. 125. 
97 G. Williams (199 1), p. 83 -, G. H. Jones (1912), p. 296-97. 
" G. Williams (1991), p. 83-. GwaithGuto'rG ed. Williams, A. J., (Caerlvdd 1939), l, pp. 283-84,118- 
20. 
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miraculous appearance as it was found on the shore. According to Jones it was 
washed ashore from Ireland. " 
'No one knows, when he comes from the water, 
That the redeemer is made of wood, 
With his image and his divinity 
On the cross, as it came from the beach. 
Welshmen continued to venerate the rood in St John's Chester as late as the 
1520s when a Welsh chronicler mentions it in his narrative of his journey from 
England to Calais. On board ship a group of fellow Welshmen spoke to Elis 
Gruffydd and told him of a great storm that caused much damage in north Wales, 
especially in Flintshire. They especially mentioned a gust of wind that blew in the 
doors of the 'Church of the Cross' in Chester. Another gust of wind blew a piece of 
wood from the door on to the figure of Christ on the cross. " 
It is reasonable to assume that Welsh pilgrims to the rood would also have 
made a visit to the shrine of St Werburgh in Chester though nothing is known about 
them. The saint had intervened on behalf of her own community to defend them 
against the Welsh as seen earlier, but whether she aided Welsh supplicants is 
unknown. Chester was, at times, a difficult town for the Welsh to linger in. Under 
order from King Henry IV, Chester enacted harsh legislation against the Welsh. 
They were not to carry arms into the city, but had to surrender them at the city gate. 
" G. H. Jones (1912), p. 294. 
" Chronicle, 1523 -50. from his history of England and Wales to 155 1, (hereafter Elis Gruffydd , ed. and 
trans. M. Bryn Davies, (Cairo 1949-50), p. 40. Only the later chapters are translated into English fi7om 
Welsh. 
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They were not allowed to own taverns and the selling of ale or wine was prohibited. 
No more than three Welsh were allowed to assemble together within the city walls or 
they would be arrested; this might well have affected group pilgrimages to Chester. 
Any Welsh person staying in the city after sunset and before sunrise was likely to be 
executed. "' It is therefore unknown how many pilgrims from Wales could or would 
have made their way to either the rood of St John's or the shrine of St Werburgh in 
the abbey in Chester and for the latter, there is no evidence to suggest that they did. 
Welsh pilgrims to Westminster Abbey 
Did the Welsh make pilgrimages to Westminster Abbey which housed the 
shrine of the saint-king, Edward the Confessor? There are surviving indulgences for 
Welsh pilgrimages to the abbey; two were issued by bishops of Llandaf, two by 
bishops of St David's, and one by a bishop of St Asaph. Though the bishops who 
granted the indulgences held their bishoprics in Wales, they were English by birth. 
There may have been more indulgences that have been lost, but these three are the 
only known survivors. As is the case with indulgences in general, however there is 
no way of knowing how many Welsh pilgrims, if any, took advantage of them. The 
indulgences were probably offered because the bishops felt they had to encourage 
devotions that had royal sponsorship. 
All these indulgences were issued during the reign of Henry III who had no 
obvious interest in the saints of Wales. Rather he was dedicated to his 'own' saint, 
"' Davies (1995), p-291. 
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Edward the Confessor for whom he commissioned an expensive new shrine in 
Westminster abbey in 1241 102 and it was this shrine that Welsh pilgrims were 
encouraged to visit and make offerings. It was also to this shrine that the crown of 
Llywelyn and the Croes Gneth were offered in 1284 and 1285. 
On 12 December 1247 William de Burgh, Bishop of Llandaf (1245-1253), 
offered an indulgence so that the Welsh might honour the newly acquired relics of the 
Precious Blood and a relic of the bread from the Last Supper. The bishop expressed 
his belief that it was due to Henry III's devotion and humility that God blessed the 
king with the relic of the Holy Blood and begged everyone of his flock who were 
purified by the indulgence to agree and confirm the same. "' The relic was carried in 
procession by a barefoot Henry III through the streets of London and into 
Westminster Abbey on the feast of St Edward the Confessor, 13 October 1247.104 In 
August 1249, Thomas, bishop of St David's issued an indulgence for forty days for 
visiting the relic of the Holy Blood. This was issued when Thomas was at the court of 
Henry 111, then at St Neots in Huntingdonshire. 
Another bishop of Llandaf, William of Radnor, (1257-1266) issued an 
indulgence 6 April 1262 after he had seen a relic of the holy bread from the Last 
Supper, as he specified in the text. He had personally seen the relics and this appears 
"' Bmski (1995), pp. 90-95. 
"' Llandaf Acta, pp. 83 -4- 
104VMCent (200 1), p-II- 
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to have supplied the impetus for his indulgence. The indulgence was offered to those 
who went to Westminster Abbey 'to honour the bread and venerate the blessed 
5 105 confessor and king, Edward, and there make offerings . The indulgence might have 
been prompted by the official canonization of Edward the Confessor in 116 l. '06 
An indulgence was issued for visitation to St Edward's shrine by the bishop of 
St David's, Richard de Carew, in May 1269. In order to gain the forty days 1) 
indulgence it was specified that the pilgrim was to pray at the shrine of St Edward to 
God and to the patrons of the church (Westminster), for the state of the king and the 
peace of the realm. 
107 It 
was fitting that such an indulgence be offered this year 
because 13 October 1269 St Edward was translated to his new shrine. In March 1268 
pope Clement IV had offered an indulgence of three years and one hundred and 
twenty days in anticipation of the event. "' 
Westminster Abbey as a symbol of the English monarchy could not have been 
a highly sought destination among the Welsh. Not only was London far from Wales, 
the abbey's grandeur would likely have reinforced the ideas of England's authority 
and power. Westminster Abbey seems never to have been a generally popular 
"' Llandaf Acta, p. 92. 
106Vmcent (200 1), p. 11. 
107 St Davids Acta, pp. 156-57. 
"' Vincent (200 1), p. 163. 
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pilgrimage destination even for the English, " so it is perhaps not amiss to believe 
that few Welsh pilgrims ever visited. 
Conclusion 
Discussion of Welsh pilgrimage in England is limited by scant material. 
While it might have been surprising if Welshmen had made pilgrimages to 
Westminster Abbey, it is perhaps more curious that we have no evidence of them 
making pilgrimages to sites closer to Wales, which seem plausible destinations. 
This is the case for the shrine of St Winefride at Shrewsbury. It is evident that 
Welsh pilgrims went to Winefride's at Holywell, not far from Chester, as will be 
shown, but whether her relics in Shrewsbury attracted attention after their 
removal from Gwytherin is uncertain. Wineffide was a popular Welsh saint, but 
the translation of her relics to Shrewsbury would have made it more difficult for 
Welsh to visit, especially in times of political unrest, because of a strong English 
presence there. Travelling Welsh, including pilgrims, were suspect. Edward 
placed bands on trade with the Welsh rebels. In 1282 the abbot and convent of 
Basingwerk were forbidden to 
("communicate with the King's Welsh enemies and rebels or make any contract 
with them or make any gift of their goods to the said Welshmen or maintain them 
in any way". "' 
'w Vincent (200 1), p. 189. 
"' CWR, p. 244.26 October 1282. 
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This might have had an impact on pilgrims visiting St Wineffide's well that was 
administered by the convent of Basingwerk. They would have been forbidden 
from visiting their own saint. 
The future Henry V made his headquarters in Shrewsbury after being 
appointed by the Council to represent Henry IV as Lieutenant on the Marches of 
Wales, supported by the forces in the counties of Hereford, Shropshire, Worcester, 
and Gloucester on 7' March 1403. "' However, as Shrewsbury was situated along 
trade routes that also linked Hereford and Chester, it is probable that Welsh pilgrims 
did visit and that they may have stopped at more than one shrine along the way. 
Likewise, nothing is said in the later medieval period of Welsh pilgrimages to 
Glastonbury which claimed numerous Welsh relics, including relics of St Eltud and 
St David. 112 Both relics were gifts to the abbey; St Illtud's relics had been a gift of 
Duke Athelstan. "' As we have already seen, the relies of St David were supposedly 
kept at Glastonbury and Welshmen supposedly brought 'a great many of the bodies 
of that land's saints, along with their relics' to Glastonbury when making a 
pilgrimage to Rome c. 962. "' Although William of Malmesbury claimed that many 
... Wylie (1884) p. 34 1. The prince conducted field operations from here and was given authority to punish 
those who supported the Welsh and to grant the King's pardon to those who surrendered. 
"' Carley, J. P. and M. Howley, 'Relics at Glastonbury In the fourteenth century: an annotated edition of 
the British library Cotton Titus D. vii, fols. 2r-l-')v', Arthurian Literature 16, p. 92, (83-129). This 
information comes from a list of relics present at Glastonbury in the fourteenth century; ni ary B itish Libr ., Cotton Titus D. vii, fols. 2r-13v. (from Index Continentium as copied in Carley). MalmesbM p. 71; see 
above pp. 91-927 134-35 for searches for relics of St David by bishops of that see, 
P. 19. 
"' Glastonbury, p. 13 1 -, Malmesb , p. 67. 
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Welsh pilgrims frequented the shrines of Glastonbury Abbey, there is no later source 
attesting to the popularity of this destination among the Welsh. 
While surviving material presents a picture that is difficult to interpret and can 
even be misleading, one thing is certain. Saints were potentially universal, and in 
theory, could be called upon by supplicants from different backgrounds and areas. 
Sick Welsh pilgrims could successfully visit and make petitions at shrines of Anglo- 
Saxon or English saints. Likewise, despite upheavals and racial biases, non-Welsh 
pilgrims were sometimes successful supplicants at shrines in Wales. 
'108 
Chapter Four: The Welsh and Relies and Pilgrimage in Wales 
Introduction 
This chapter looks at the how the Welsh themselves honoured native saints 
and demonstrates the importance of local saints to clerics, princes, and the ordinary 
laity. The first section is dedicated to the role or function of the saint and his relics 
within the community. The second section discusses the particular features of local 
pilgrimages within Wales. Sources pertaining to the suppression of religious houses 
are sometimes revealing of devotions to relics and attest to the popularity of 
pilgrimage destinations towards the middle of the sixteenth century and are discussed 
in this chapter. Emphasis is placed on the importance of the local sites dedicated to 
Christ, the Virgin, and Welsh saints, and also on the importance of saints as healers 
for Welsh supplicants. Pilgrimage in Wales is placed into context with pilgrimage in 
other western cultures. Though the Welsh had native saints to whom there were 
special devotions, the expression of that devotion was much the same as it was in 
other parts of Christendom. 
This study has thus far focused primarily on the veneration of saints. Local 
centres dedicated to Christ and the Virgin became more numerous in Wales from the 
mid-fourteenth century onwards, however, pilgrimages to such shrines had been 
popular for centuries as can be attested in England as elsewhere in Europe. Devotion 
to the wounds of Christ developed in the eleventh and twelfth centuries in the 
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monasteries, but grew in general popularity in the later medieval period. ' Towards the 
end of the thirteenth century there began to be great enthusiasm for Corpus Christi, a 
cult that focused on the humanity of Christ with emphasis on His sufferings. ' The 
forms of worship practiced from the later fourteenth century onwards can be 
reconstructed from liturgical and musical manuscripts and in the fight of Henry 
Chichele's and other bishops' ordinances. The general changes are clear: more 
ceremonies. ) the introduction of new feasts and cults, more elaborate music and 
emphasis on processions. 
The ruling dynasties of Wales kept a relic of the True Cross, the Croes Gneth, 
and this relic was delivered into the hands of Edward I when he conquered the Welsh 
in the late thirteenth century. This suggests that relics of the Passion were honoured 
in Wales from an early date. There were local centres in Wales with unique 
dedications to Christ. According to legend, a permanent reminder of the Crucifixion 
was embedded in the landscape of Wales. At Skenfiith, Monmouthshire, three miles 
northeast of Abergavenny, where there was once a chapel dedicated to St Nfichael, 
the mountains had split in two at the moment of the Crucifixion, leaving a cavern 
running into the centre of the earth. ' The Cistercians of Strata Florida in Cardigan 
claimed a Sacred Phial of Christ's Blood which, according to legend, Gallahad had 
Rubin, M., CoEpus Christi: the Eucharist in Late Medieval Culture (Avon 1991), p. 302. See: D. Gray, 
'The five wounds of Our Lord', Notes and queries, 208, (1963), pp. 50-51,82-89,127-34,163-68. 
' Vincent (200 1), p. 188. 
3 Fenton, R., lours in Wales 1804-1813, (London 1917), p. 29. Oblations, were made at this site as 
evidenced by offerings worth 20 shillings in 1535, Valor Ecclesiasticus temp. Henry VHI, ed. J. Caley, 6 
vols, (London 1810-13), 4, p. 358. 
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seen. Only a few select persons were deemed worthy to learn the secrets of its 
origin. ' Rood screens, popular in England, made their way into Wales and some of 
the churches into which they were installed became centres of pilgrimage. ' 
Devotion to relics of Christ is reflected in a papal indulgence granted in 1399 
to people who gave alms for the fabric or conservation of the Benedictine church of 
St Mary, Monmouth, which claimed 'relics of the Holy Cross, Sepulchre, Winding 
Sheet and other garments of Our Lord'. ' Welsh interest was strong even in the mid 
sixteenth century as manifested in requests such as that specified in the will of 
Griffith David Duy c. 1537 for five masses of the 'Five Wounds of Christ and 30 
masses in the name of Jesus' to be celebrated after his death for the repose of his 
soul. 7 In contrast to public liturgical celebrations, there was also a growing emphasis 
on private spiritual exercises as manifested by the popularity of Books of Hours. 
Special devotions to Christ and His sufferings were also expressed in Wales through 
verse. 
8 
Similarly the cult of the Virgin was popular in Wales. There are 143 surviving 
dedications of churches, chapels and holy wells in Wales to the Virgin, more than to 
' G. H. Jones (1912), p. 379. 
' Crossley, F. H., 'Screens, lofts and stalls situated in Wales and Moninouthshire', Arch. Camb., 97, (1943)- 
107(1958). 
CEPR, 5,1396-1404,10 Boniface IX (1399), p. 257. 
' Green, F., 'Early wills M west Wales'. West Wales Historical Records, 7, (1917-18), p. 155. Griffith David 
Duy was a priest with associations to the cathedral church of St David's. 
' Breeze, A., 'The number of Christ's wounds', Bulletin of the Board of Celtic Studies, 32, (1985), pp. 84- 
9 1. For example of printed poems dedicated to the Passion of Christ see: Clancey (1965), pp. 131,240. 
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any other saint. ' Shrines dedicated to the Virgin in Wales as elsewhere were based 
not on relics, but on images credited with miraculous properties. This conforms to 
the tendency for images to displace relics as objects of veneration in the later Middle 
Ages. " It was particularly the case with the Virgin because no bodily relics existed. 
Relics of her milk and hair were known, but there is no evidence of their existence in 
Wales. It would have been much easier to acquire an image of the Virgin than a relic 
of her. The numerous Welsh Marian sites were also easily accessible to the local 
population, attesting to the interest in shorter distance domestic pilgrimages. " 
' G. Williams (1979), p. 3. 
" Duffy, E., The Stripping of the Altars. Traditional Rehgion in EnWand, c. 1400-1580, (London 1992), 
p. 167. 
" G. Williams (1997), p. 16. 
" 12 
The role of relics in Welsh communities 
The first chapter looked at evidence for corporeal relics in Wales, there were 
also many secondary relics. For example, in the church at Glascwm, Powys, there 
was a portable handbell, called 'bangu' said to have belonged to St David. People 
made pilgrimage to this bell as attested in Gwyfarrd Brycheiniog's poem, dated 
c. 1170-80; the poet also mentioned David's staff, kept at Llanddewi Brefi, 
Ceredigion. " Gerald of Barri told how a woman stole St David's bell and brought it 
to the castle of Rhaiadr Gwy, in Gwrthrynion, in hopes that her imprisoned husband 
might be freed in exchange. The keepers of the castle not only refused to release him, 
but also seized and detained the bell. 'That same night, God took vengeance on them, 




This bell may have been recognized as the bell given David by the Patriarch of 
Constantinople whom St David had visited in Jerusalem; the Vita says that the 
Patriarch gave him a bell and a portable altar. "' 
Gerald of Barri mentioned the staff of St Curig kept in the same district as St 
David's handbell, Gwrthrynion, 'in the church of St Germanus... It is completely 
encased in gold and silver and the top part has the rough shape of a cross. Its 
" M. E. Owen, (1991-92), p. 73. Gerald of Bam also mentions the bell; Jotumey, p. 79. 
" Journey, p. 79. Glascwm is a village between Builth and Kington in Herefordshire. The castle was built 
in 1178. 
" Henk-en (1987), p. 68. VSBG, pp. 163 -64. 
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miraculous power has been proved in all manner of cases, but it is particularly 
efficacious in smoothing away and pressing the pus fi7om glandular swellings and 
gross tumours which grow so often on the human body. ' Gerald said that all persons 
afflicted are cured 'if they go to the staff in faith and offer an oblation of one 
penny'. " Gerald also mentioned a special torque that St Cynog had worn as penance. 
A Welsh poet said it was a 'relic of ruddy-gold metal' and was made in heaven, 
'without the carving of a hand ý. 
16 St Cawrdaf was famed for his relics: an image, 
book, and bell. These items may have been kept at Abererch, his principal church and 
'best sanctuary on good land'. Pilgrims were asked to 'watch his image in which they 
believe; watch his book and his blessed bell'. " The bell of St Oudoceus was capable 
of curing diseases; it was of gold, but the saint had formed it out of a chunk of 
butter. " Pedrog was honoured as a warrior and his staff or spear was venerated as a 
relic. Tudor Aled asked in a poem 'Who wields the staff of strong Pedrog? "9 
Likewise a staff associated with St Padam was honoured- 
'Much accomplishing, much loved, it gives protection, its holy power reaching the 
limits of three continents. No other relic can be compared with Cyrwen- A wonderful 
gift- Padam's Staff. 20 
" jotumev, pp. 78-79. 
" journey, p. 86; poem translated in Henken (1987), p- 182. 
17 Henken (1987), p. 249; from a 15' c. poem by Hywel ap RheMallt. 
' Henken (1987), p. 283. 
" lbut p. 201. 
" Translated in Henken (1987), p. 1221. 
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The community swore oaths on relics because as representatives of the saints, 
relics acted as witnesses. The oath was an important means of proof in medieval 
Welsh law and swearing on relics played a part in most legal processes . 
2' This 
practice was accepted by kings, princes,, magnates, clergy, and lay people alike and 
was of course typical in Christian communities all over Christendom. There was 
however a preference elsewhere in Christendom) by the thirteenth century, to swear 
oaths on the gospels, or sometimes without a relic or holy item of any sort. In Wales 
however, the practice of swearing on relics continued into the thirteenth century and 
later, making it possible to observe the continuity of practice over time. " 
Pre conquest evidence of Welsh kings swearing on relics is provided by the 
Liber Landavensis. Other sources indicate that this practice continued in the later 
medieval period. A chronicle entry for the year 1198 reads that the Welsh prince, 
'Maelgwn swore upon many relics in the presence of monks and ecclesiastics' that he 
would deliver up his castle to his brother. 13 Examples of the use if relics for swearing 
oaths come from episcopal acts and are datable to the late twelfth and mid-thirteenth 
centuries. The following two oaths were sworn at Margam Abbey. 
"Notification of the agreement made at Llandaff cathedral in the presence of 
himself, his archdeacon, clerks and canons between the abbot and monks of 
Margam. and Rhirid ap Chenaf, Rhiwallon Brehenelegan, Wasmihangel ap 
Caradoc Avithegwin, Ithel and Rhydderch his brothers, Rhygyfarch ap Gruffudd, 
" Pryce (1993), ch. 2, 'The Sacred Dimension to Legal Processes', especially pp. 39-43. 
22 lbid, p. 4 1. 
" BT, p. 80. 
" 15 
and Caradoc ap Bleddri. Upon the altar of St Teilo and the cathedral's relics the 
Welshmen abjured and remitted to the abbot and monks all claim to the land of 
Bradington (near Llancarfan) for six years, for themselves, their kin and all 
Welshmen, with warranty for those years. The first of those years is to begin on 
29 September 1190... " (1190, before 29 September). 24 
'Notification that Owain, Rhys and Caradoc, sons of Alaithor, in his presence, 
granted and quitclaimed to the abbey all the meadowland in the moor of Avan which 
the monks had held from their father at a rent of 6s. 8d. a year. The monks are now to 
hold the meadowland as free alms, and in addition the brothers are to pay 6s. 8d. a 
year on 29 September on account of the damage and harm they had done to the 
monks. They swore to this along with their illegitimate brother, Kneithur Goch, on 
holy relics, accepting excommunication if they breached the agreement. ' (Bishop 
William 1245-53,1230 x 1240)25 
Hagiography likewise attests to the use of relics for swearing oaths. King 
Clydog ap Clydwyn was martyred and came to be venerated as St Clydog. An oratory 
was later built over the site of his burial. Two men, undoubtedly Welsh and from an 
unknown place of Lianerch Las, were arguing and decided to visit the Church of St 
Dubricius at Madley where they were going to swear an oath of ffiendship. Instead 
they went to Clydog's tomb which was a shorter distance. They broke their oath 
whilst travelling home and one man killed the other and then ended his own life with 
the spear . 
26This practice of swearing oaths on relics did meet with some criticism. 
Gerald of Barri himself said how the Welsh were quick to go back on their sworn 
word and a later poet expressed his opinion of the tradition. Sion Cent (c. 1400-30) 
' Llandaf Acta, no. 38. 
" lbid, no. 8 1. 
" Liber Landavensis, pp. 193-94. 
" 16 
said how foolish men were overly fond of praise; in his poem an unwise man 'trusts it 
like oaths on relics i, . 
27 
Relics could also be called upon to protect property boundaries and were often 
housed in portable or fixed shrines. The saint was physically present in his shrine and 
thus when the shrine moved, as when carried in procession, it was thought that the 
saint moved with it and was able to protect property from within it. A few fixed, or 
immovable, shrines have survived. The best survivals are those of St David and 
Caradoc in the presbytery of St David's cathedral. These shrines have niches in which 
it is thought that pilgrims placed their hands to get closer to the relics. This type of 
shrine was typical and could be found across Europe. A fragment of St Wineffide's 
shrine survives in the abbey of St Peter and Paul, Shrewsbury. It probably dates to the 
late thirteenth century on the basis of the style of its carving. St Melangell's shrine, 
with Romanesque carving, survives in the church dedicated to her in Pennant 
Melangell. 
Portable shrines were used in processions; larger shrines would have been 
difficult to move. Thus some shrines had a second smaller shrine for processional 
purposes; Wineffide's smaller shine at Gwytherin may have been a portable shrine. 
" Clancey (1965), p. 172; G. E. Ruddock, 'Sion Cent', Guide, 2, p. 169. 
" 17 
This was common in Christian regions but practices involving saints close to the 
border of Wales provide the most useful comparative material. " The shrine of St 
Werburgh of Chester was taken on procession around the city in times of attack or 
with threat of fire. In two instances the monks placed her shrine on the city walls and 
outside the north gate of the city as protection against the Welsh. " The shrine of St 
Oswald of Worcester seems to have been portable. " Florence of Worcester tells how 
in 113 9 it was used to fend off an approaching army: 
'We however, fearing for the ornaments of the sanctuary, wearing albs and singing, 
humbly took the relics of our most blessed patron Oswald in a procession outside (the 
church), and on account of the attacks of the enemy we carried it from door to door 
through the cemetery'. 31 
Relics shrines and gospel books were taken on procession around the 
dioceses of Llandaf, St David, and St Asaph to place the boundaries of a given 
area under spiritual protection in times of military threat or to safeguard the 
diocese's landholdings. Though the Liber Landavensis was compiled in the 
twelfth century, the references to processions are dated as early as the sixth and 
seventh centuries, the latest one dating to the episcopate of Joseph (1022-1046). 
The participation of local kings and princes in the processions suggests that the 
' There are numerous examples involving saints in England; Rollason. (1989), p. 194; B. Nilson, Cathedral 
Shrines of Medieval England, (Woodbridge 1998), p. 42. 
' Werburge, pp. 159-63,195-96. 
" See Nilson (1998), p. 42 for some examples. 
" Florence, 2, pp. 119-120. 
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ceremonies were engrained in secular and religious society. The compiler desired 
to reclaim lost territory; by describing the initial grant of the land and 
emphasising the involvement of Welsh princes, he pressed for the spiritual and 
temporal importance of the original donation. The land was given by God and 
kings or princes and, as the texts then state, protected by Welsh saints and blessed 
by their relics. The earliest reference to relic processions occurs following the 
consecration of Dubricius in Llandaf The king, who was not named, and the 
clergy of the church, processed with relics, Gospel book, and holy water to mark 
the territory of the church. " Another example may be quoted: 
'Athrwys, King of the region of Gwent, granted to God, and to St Dubricius, and St 
Teilo, and in the hand of Bishop Comereg, the church of Cynfarch the disciple of St 
Dubricius .... And King Athrwys went round the whole territory in its circuit, with the 
sprinkling of the dust of the sepulchre of St Cynfarch the disciple of St Dubricius, 
throughout the whole boundary, the holy cross being carried before, with the 
sprinkling of consecrated water; and in the presence of Bishop Comereg, with his 
clergy, the King alone carried the Gospel on his back, and confirmed the alms which 
had been given for the soul of his father Meurig'. 33 
The close association of St Cynfarch with St Dubricius is clearly stated in the text. It 
was his relics, or rather dust from his sepulchre, that was taken around the territory 
surrounding a church dedicated in his honour, which was in the vicinity of 
Chepstow. " 
" Liber Landavensis, p. 7 1. 
" Ibid, p. 165-66. 
"' Doble (197 1), p-73. 
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Evidence for processions within the diocese of St David is included in The 
Black Book of St David's thought to date to c. 1326. There is no indication that the 
following passages might have different dates. 
'Item, they say that in the time of war they are bound to follow the Lord Bishop with 
the shrine of the Blessed David and with the relics on either side. Provided that they 
are able to return home the same night. 135 
c ... and they are bound in time of war to follow the shrine of the Blessed David, as the burgesses of the town of St David's. ' 36 
'.... and in the time of war they are accustomed to guard the country; and if the Bishop 
in a time of war shall make a progress through his Bishoprick with the relics of the 
Blessed David, they ought to follow him to the town of Kermerdyn [Carmarthen] 5.37 
The above passages make special mention of the relics of St David being 
carried in time of war. The tenants were responsible for guarding the country and it 
would seem that St David was given a special role in what seems to have been a well- 
established ritual. The tenants were probably instructed to return home before 
nightfall so that they, or their lord, did not incur any expense as stated below: 
... and whenever they are summoned 
in time of war within the bishopric, they are 
bound to attend and follow the Lord and his men at their own cost for the first night, 
and afterward at the cost of the Lord'. " 
" Black Book, p. 37. 
" lbid, p. 5 1. 
" lbid, p. 153. 
" lbid, p. 283. 
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Such practices survived into the fourteenth century, and even later, as 
suggested by income acquired through processional offerings recorded in the Liber 
Communis of St David' S. 
39This 
practice seems to have disturbed Lewis Glyn Cothi a 
poet of the mid-fifteenth century, who says that a certain fbar, Einion A leuan of 
Aberant, 'would not have Welsh saints dragged from their houses -) - 
40 Perhaps the ffiar 
thought that the practice was abused or carried out irreverently. 
Processions would have been a common enough practice simply to raise funds 
or increase devotion. John Pecham, Archbishop of Canterbury, gave his blessing to 
the canons of St Asaph when they took their Gospel book in procession, or on tour, to 
raise money for the repair of their church . 
4' To judge from the usual practice 
elsewhere in Christendom, the community would have assembled for blessings and 
made offerings as the procession passed. " 
Descriptions of oaths and processions are revealing of the relationships, or of 
the desired relationships, between saint and supplicant that existed in medieval Welsh 
society. Bishop, king, prince, abbot, clergy, congregation, and saint worked together. 
There was a co-dependence among them that enabled the community to function. The 
saint had to be respected in order for an oath swom on his relics to be acceptable to 
" Williams, G., (1962), p. 279. See also W. B. Jones and E. A. Freemen, I-listory and Antiquities of St 
David's, (London 1856) pp. 376,378. 
" Jones, E. D., 'Lewis Glyn Cothi', Guide, 2, p. 254. The earliest dateable poem of Lewis Glyn Cothis is 
c. 1447. 
" Ecclesiastical Documents, 1, p. 554. 
42 Geary ( 197 8), p. 76. 
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such important people as kings and bishops. Concern for offending the saint and 
invoking his wrath helped ensure that the oaths would be kept. The saint was 
proclaimed, or made, by the people and the people invoked his aid for the 
maintenance of order within their community. 
Invocations of Welsh saints for protection in battle 
Naturally, the power of the saint could be called upon for protection even 
without the presence of relics. This is recorded from a very early period. St David 
was invoked as a powerful warrior-saint. Perhaps the earliest surviving example of 
this occurs in a tenth century poem. Though written c. 930 the poem 'Armes Prydein' 
or the 'Prophecy of Britain' was preserved in the Book of Taliesin written in the first 
half of the fourteenth century. According to the poem St David was a warrior-saint, 
and united Welsh forces, when fighting under his banner would be able to drive out 
their Saxon overlords. " The poet called upon the Son of Mary and the Trinity for 
helP. He rallied the Norsemen of Dublin, the Irish, and the men of Cornwall and 
Strathclyde to battle under the banner of St David against the Saxons who were 
oppressing the Welsh with tax burdens. " David was the only saint mentioned 
specifically by name, though the saints of Britain in general were called upon for aid. 
The poet described the attachment to St David in a handful of lines. 
Williams, I., ed. and R. Bromwich, trans., Armes Prvde (Dublin 1972), pp. II 1- 12. 
Richards, M., 'The Lichfield Gospels, The Book of St Chad', NLWJ, 18, (1976), p. 139. It was probably 
written before 937. 
" 12 
'They commend themselves to God and David'. (line 5 1) 
'Through the intercession of Dewi and the saints of Britain the foreigners will be put 
to flight. ' (lines 105-6) 
'They will assemble the people of many lands; they will raise on high the holy 
standard of Dewi'. (lines 128-29) 
'Or why have they trampled upon the privileges of our saintsT (line 139) 
'Why have they destroyed the rights of Dewi? ' (line 140) 
'May Dewi be the leader of our warriors. ' (line 196) 
The poem implied that the privileges of the Welsh saints had been attacked. 
This might be a reference to the destruction of church property and disregard for its 
boundaries. The Saxons challenged the 'rights of Dewi', perhaps specifically the 
rights of the see. There was devotion to St David, not because of his meekness and 
other qualities associated with sainthood, but as a good leader for the Welsh warriors. 
Gwynfardd Brycheiniog (c. 1170-80) seems to have regarded St David as a 
more powerful saint than others as he called upon all saints to pay their respects to St 
David and says that those who would praise St David should do so in good Welsh. 
These saints included, among others, those from Anjou and Brittany, England, 
Wessex,, the Isle of Man, Powys, Anglesey, Gwynedd, Ireland, Devon, and Kent. " 
Non-Welsh recognized the strength of St David as a warrior. The Normans in 
Wales rapidly came to appreciate his power. 'The Song of Dermot and the Earl', a 
poem composed in French in the late twelfth century or the beginning of the 
thirteenth century, described how during the Norman attack on Limerick in October 
1175, Meiler fitz Henry was the first to cross a difficult ford. 
" The poem is printed and translated in M. E. Owen (1991-92), pp. 72-79. 
') 13 
"When the knight had crossed over 
'St David' he shouted loud and clear 
For he was his lord 
Under the Lord God the Creator 
And the knight with great affection 
Invoked St David night and day, 
That he might aid him 
In doing deeds of valour; 
That he should give him strength, and praise, and renown 
Against all enemies. 
Often he invoked St David, 
That he should not leave him in forgetfulness, 
But give him might and vigour 
In the midst of his enemies that day. , 
46 
Meiler was justiciar of Ireland, but had been bom at St David's and inherited 
his father's lands in the area of central and northeastern Pembrokeshire. 47 He was also 
a cousin of Gerald of Barri so his familiarity with St David is not surprising, but he 
was not alone among his colleagues to call upon the sainted protector. " Maurice de 
Prendergast and other Norman lords also invoked St David. 49 
A much later example, from the fourteenth century, involved a Welsh prisoner 
in the Holy Land who called upon the power of St David to free him from the 
Saracens. According to John Capgrave, a Welshman from St David's was taken 
prisoner by Saracens and called out "David, deliver me" in his native tongue ("Dewi, 
"' The Song of Dermot and the Earl, ed. and tr. by G. H. Orpen, (London 1892), 2,3424-55. 
"D, 29, pp. 164-65. 
"'Strickland (1996), p. 65. 
Song of Dermot 11,744-53; D. Crouch. The Image of Aristocracy in Bntain 1000- 1300, (London 1992), 
p. 324 
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wared") while in prison until he was miraculously fteed. He returned to Wales and 
told Bishop Gervase of Bangor (1366-70) of his experiences. He had been tied to a 
German prisoner who the Saracens put under heavier guard after the Welshman's 
escape. The German decided he would repeat the words of the Welsh captive even 
though he did not understand them; he found himself transported home. Desiring to 
find out more about the Welsh saint, he travelled and met a Welshman in Paris who 
told him about the see of St David, where the German undertook a pilgrimage. As 
luck would have it, the two ex-captives met up at St David's. " 
St David was not alone in the ability to protect his community. Iolo Goch 
(1320-98) wrote for his patron John Trefor, bishop of St Asaph, a Welsh hymn of St 
Curig to protect the bishop against the Scots as he embarked on a Scottish 
campaign. " Likewise, Adam of Usk wrote of St Teilo's assistance to fellow 
Welshmen against English 'pirates 
'The men of Bristol, captained by the esquires James Clifford and William Rye, took 
an armed fleet and raided Glamorgan, plundering the church of Llandaff, but through 
a miracle of St Teilo they were defeated by the local people and driven off in 
confusion, with considerable loss'. 52 
" G. H. Jones (1912) pp. 132-33; Nova Legenda Anglie, p. 262. 
G. Williams (1962), pp. 95-6. The hymn of St Curig is found in several Welsh manuscripts and all were 
N&ntten before the fifteenth century. The hyrm calls for preservation against enemies and sudden death. 
" Adam Usk, p. 173. 
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Clifford was a king's esquire and keeper of Caldicot castle in Monmouth and Rye 
was keeper of Cardiff castle. The king was at Bristol in Oct. 1403, whence he 
dispatched a force to Wales so it is possible that this occurred at this time. 53 
Lewis Glyn Cothi called on native saints to take vengeance on the people of 
Chester who had robbed him: 
'This I request of Dafydd 
If this request he will grant, 
I will shave, by St Non's hand, 
All the lads of Chester. 
On every churl I'll whet it, 
Rib of steel, if I come there. 
Not one leaves, till Saint Dwyn's Feast, 
The hot town head unbroken. 
I'll carve, if I come near them, 
Twenty thousand naked curs. 
That day, after drinking wine, 
I'll wield the blade of Cyffin, 
I'll deal with my hands a hurt 
To the two-faced town yonder. 
54 
It was however, to St David, that recourse was made on the eve of the battle 
of Bosworth (1485). Dafydd Llwyd composed an ode to St David in which he asked 
53 Ibid. CPR 1401-5, p. 438; Wylie (1884), 1, pp. 374-5,445; vol. 4, p. 257. 
Clancy (1965), p. 187. The men of Chester ransacked the poet's house as punishment because he had 
marned a Cheshire widow. Ibid, p. 189. 
'It's they who plundered my house 
Of my bed and fine bedspread, 
And they have left me barer 
Than salmon swimming a stream'. 
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the saint to rescue the Welsh in their hour of need. " It may have been also at this time 
that Lewis Glyn Cothi (1447-86) called on the native saints to 'rule Wales a second 
time,, that the hope of Wales at this time should rest in the saints of this island -). 56 He 
was a Lancastrian supporter and close fhend of Jasper Tudor, uncle of Henry VII, and 
served under him as an officer. " 
Poets praised the military characteristics of saints, several of whom had 
allegedly fought in battles with King Arthur. Lewis Glyn Cothi wrote poems praising 
the strength of St Derfel and St Pedrog, who both fought in Arthur's am-lies. " Cadog 
was also praised as a warrior saint and was honoured in Llywelyn Fardd's poem as a 
guardian of warriors. " This is reminiscent of the 'Prophecy of Britain' where St 
David was called upon to lead the armies to defeat the Saxons. Welsh poets liked to 
compare the prowess of native saints with that of St George. For example, Lewis 
Glyn Cothi compared the might of St Derfel and St George. ' Llwchaearn is a very 
obscure saint, but was a cousin of Wineffide's uncle, Beuno, and Sion Ceri, in the 
sixteenth century, said he was 'a soldier saint like excellent George ). 
61 
" Printed in W. G. Jones, 'Wales and Bosworth field- selectiVe historiography', NLW , 21, (1979-80), 
p. 66. 
Gwaith Lewis GlyU Cothi: The poetical works of Lewis Glyn Cothi, A celebrated bard who flourished 
in the reigns of Henry VI, Edward IV, Richard IH, and Henry VII (hereafter Lewis Glyn Cothi , ed. I Jones and W. Davies, (Oxford 1837), pp. 198-99. 
57 DNB, 11, p. 1062. 
'8 l4enken (199 1), p. 28. He praised the two saints together in a poem. Lewis Glyn Cothi, p. 216,111, 
xv-. 47-54. For discussion of the cult of Derfel see below, pp. 274-75. 
" Henken (199 1), p. 29,12' c. Welsh. 
' Lewis Glyn Cothi, pp. 214-17. 
" flenken (1987), pp. 190-9 1; Barmg-Gould (1914), 4, pp. 432-33. 
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Poets were also keen to credit military leaders with attributes of saints. In a 
poem for his patron Lewis Glyn Cothi compared the Welsh warrior, Howell ab 
David, with St Derfel and St George. 62 Lewis Glyn Cothi praised the courage of the 
sons of the lord of Herst who was fatally wounded at the battle of Danesmore, in 
Northamptonshire about five miles from Banbury. " The poet, addressing the widow 
of the lord of Herst, Ellen Gethin, wrote that her husband had fallen like Arthur at 
Carnlan, and assured her that his death would be avenged by her three sons, Watkin, 
Richard, and Roger, 'three of like valour with St George and St Derfel'. ' 
4.2 Pilgrimage in Wales: who were the pilgrims? 
A number of the poets were pilgrims themselves and therefore their praise of 
the saint's capabilities probably stemmed from personal reflections. While some 
pilgrims were healthy, others were in search of cures. Such was the case with several 
poets who reported cures received at holy wells and then thanked the saint with a 
dedication in verse. In reference to St Wineffide, leuan Brydydd Hir (1440-70)" 
wrote that 'the invalid and the poet would obtain grace and a soul absolved' from 
" Lewis Glyn Cothi, pp. 214-17. 
" lbid, pp. 16-19. 'Marwnad Thomas ab Rhosser, Arglwydd Herast' 
'Dri val Slor a Dervel sant 
Mae tri ar vedr ei ddial 
Mae un Duw'n rhol I MUinau dal 
Mastr Watcyn, vab impyn per 
Melstr Rislart; o Mastr Rosser. ' 
" G. H. Jones (1912), pp. 401-02. 
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visiting her well. 66The sixteenth-century poet Gruffudd ab leuan ap Llywelyn Fychan 
begged Cynhafal to cure him. 
'One whose gait is miserably afflicted, very lame 
Am 1, who feel my lame thigh to be sickly. 
I smell the odour in the air 
From the lame thigh to the sick heart... 
I am emaciated, a man with a fevered brow, 
I am a feeble wretch with pain, 
A supplicant to you, I cry out. 
Look at this and the image of sleeplessness, 
And wash the wound from around the thigh... 
Such poems are thus in effect more like prayers. Ieuan Brydydd Hir told of 
the various ailments of pilgrims to St Wineffide's holy well- the idiot regained 
reason, the deaf heard, and the dumb spoke, the lame man was able to run, and the 
blind man to see. From various poems it can be inferred that pilgrims in Wales 
included the 'emaciated invalid' and those suffering from the 'poisonous pox'. 
'Wretched simpletons' could receive reason and 'enfeebled cripples' were enabled to 
walk. 
Cures were not always expected or received. Beuno"s Vita recorded how he 
had raised seven people from the dead, one of whom had been St Wineffide. Lewis 
Glyn Cothi lamented the death of his five-year old son, Sion. Though it is not known 
if he brought his body to Beuno's well in hopes of resurrection, his anguish is evident 
" Gwaith Iquan Brvdvdd Hir, ed. M. Paul Bryant-Quin, (Abenýsmi-th 2000), p. 56. Quotation by B. J. 
Lewis. 
" Printed in Jones (1912). pp-389-90, translation by Barry Lewis. 
11 
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when he expressed his regret that his son could not be raised from death as Lazarus 
had been. 
'Ah that Sion, pure and gentle' 
Cannot be a Lazarus! 
Beuno once brought back to life 
Seven who'd gone to heaven; 
My heart's sorrow, it's doubled, 
That Sion's soul is not the eighth. "' 
However, the poet praised the healing abilities of many Welsh saints and 
preferred to rely on them rather than English physicians. The poet's fhend, John ap 
Dafydd ap Griffith of Kidwelly, died because he 'had put his trust in an Englishman. 
A physician with bean physic from England ... 
he would kill young and old'. " 
Some pilgrimage sites claimed to have attracted pilgrims from other parts of 
the world. Dyffiog, a seventh century saint, was celebrated by Dafydd ap Llywelyn ap 
Madog, a poet of the second half of the fifteenth century, who claimed that Dyffiog 
was a saint of international renown. He wrote of his own intended pilgrimage to 
Llanrhaeadr in the diocese of St Asaph and praised Dyfhog's miraculous spring that 
was 41a cascade of grace for every nation'. He said in another line, (Every enfeebled 
man from the four comers of the world ... comes swiftly and 
freely to these. "' 
Whether pilgrims from outside Wales actually visited Dyfnog's holy well as the poet 
' Clancey (1965), p. 190. The poet lamented that his son was not the eighth person raised from the dead 
by the saint; this sounds as if he had taken the boy to Beuno's well. For poems about Beuno's ability to 
raise the dead see Henken (1987), pp. 75-78. 
" Jones, E. D., 'Lewis Glyn Cothi', Guide, 2, p. 258. 
" For ftdl Welsh version see G. H. Jones (I 912), pp. 3 90-9 1. 
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indicated is difficult to say. Likewise 'girls of various countries' visited the holy well 
of St Dwynwen, a female version of St Valentine, in Llanddwyn in the diocese of 
Bangor. 71 Pilgrims to St Wineffide's well came 'from every land, blissful-ly -) - 
72 
Rhisiart ap Rhys made a vague reference to the Virgin of Penrhys as 'a far famed 
image'. " Likewise, Lewis Morgannwg claimed that pilgrims came 'over sea and 
land' to visit the Virgin at Penrhys. " St David's clemency extended to sick Normans. 
Writing towards the end of the II 70s Gwynfardd Brycheiniog's poem tells of a sick 
Norman pilgrim. 
'When a Norman came from France to seek from him healing from blindness, an 
anxious, noseless, eyeless, man who could see nothing, he coughed and then was able 
to see by the will of Dewi. -)75 
It was typical for shrines to claim widespread fame and to boast of 
international clients. Larger shrines like St David's or St Winefride's occasionally 
attracted royal pilgrims as has been shown. Gwynfardd Brycheiniog praised pilgrims 
to St David's, mentioning kings, clergy, men of high degree, women and maidens, 
and the learned among them. The poet himself was a pilgrim, as he wrote, 'These are 
" Davies, E. W. 0., 'Testun Beimiadol o waith Hywel R ynghyd a rhagymadrodd, nodiadau. a geirfa', 
unpublished MA thesis, University of Wales, Aberystwyth, (1967), pp. 3 -5; translation by B. Lewis. 
" Jones, D. Gwenallt, 'Cerdii'r Saint a'r Bucheddau Cyfatebol', unpublished PhD thesis, University of 
Wales, Aberystwyth, (1929), p. 1; quotation by B. Lewis. 
73 M. Gray (1996), p. 11; Gwaith Rhys Brvdydd a Rhisiart ap Rhys (hereafter Rhys Brvdydd , ed. John 
Morgan Williams and Eurys I. Rowlands, (Cardiff 1976), p. 18. 
Gray (1996), p. 11; G. H. Jones (1912), p. 5 59. 
" M. E. Owen, (1991-92), pp. 72-79. See also. Myrddin Lloyd, D., 'The poets of the Princes', Guide, 1, 
pp. 175-76. 
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1 76 they whom I love, and I am one of them. Likewise, pilgrims to St Wineffide's well 
included Welshmen from 'ranks of impeccable lineage, fierce blood of the nobles'. " 
The ability of custodians to boast of international and royal or noble clientele would 
enhance a shrine's reputation. This goes hand in hand with a desire to equate Welsh 
pilgrimage sites with other well-known shrines in Europe as when pilgrimage to St 
David's was likened unto a journey to Rome. The Breconshire poet, Huw Cae Llwyd 
(1455-1505)78 wrote a poem comparing a pilgrimage to the Virgin of Penrhys with a 
journey to one of the ultimate pilgrimage destinations, Rome, Jerusalem, or Santiago. 
'I love Jesus' grave, delicate is its loveliness and that of James' shrine and Rome. But 
is not what we receive from the maid of Pen-rhys the equal of any of these? " 
The poets left a vibrant picture of pilgrimage in Wales where people of 
different nations and of important lineage visited local Welsh shrines. However, 
poetry like hagiography was given to exaggeration and claims of international 
renown were frequently literary and hagiographical tactics intended to promote a 
shrine's more local fame. 
Though Welsh saints could demonstrate their mercy to foreigners by healing 
them if they chose, they continued to be represented with prejudices against the non- 
" M. E. Owen (1991-92), p. 79. 
" G. H. Jones (1912), pp. 316-17. 
" Huw Cae Llwyd was actually from Mefioneth but spent his whole life in Breconshire. G. Williams 
(1962), p. 490. 
" Text and translation in G. Williams (199 1), pp. 79-80. 
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Welsh. For example, the Buchedd Beuno was written by an anchorite at Beuno's 
foundation of Llanddewi Brefi in the middle of the fourteenth century (1346), and 
includes an incident possibly taken from an earlier life which is now lost. According 
to the text an acorn that Beuno planted grew into a large tree with a peculiar large 
branch that grew downwards into the ground. Englishmen who passed under the 
branch that the arch formed died immediately but Welshmen passed safely. " 
'And if there goes an Englishman between that bend and the stock of the tree, he 
forthwith dies. And if a Welshman goes there, he will be no the worse'. " 
From the same source, Beuno is said to have heard an Englishman yelling at his 
hunting dogs while he was walking along the Severn. He turned to his disciples. 
'Let us leave this place. The nation of the man of strange speech, whose cry I heard 
on the other side of the river inciting his dogs, will overcome this place, and it will be 
theirs, and they will keep it in their possession . 
82 
Though saints were meant to be universally available, oral traditions and literature 
continued to stress their exclusive and 'national' character. It was preferable, at least 
when praising St David, to do so 'in good, confidant Welsh'. " Presumably the poet 
thought the saint would be more receptive to requests uttered in his own native tongue. 
Appears M Buchedd Beuno Oxford, Bodleian Library Jesus College MS 119, Bbe. c. 1346. The text was 
thought to have been written at Clynnog Fawr, while this manuscript was written by an anchorite of 
Llandewi. Fawr. Translated by A. W. Wade-Evans in 'Beuno Sant', Arch. Camb., 85, (1930), p. 315. 
" lbid, p. 316. 
' lbid, p. 316. 
' M. E. Owen (1991-92), p. 7 5. 
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Pilgrimage sites and sacred landscape in Wales 
The sites to which pilgrimages were made and the surrounding space were 
considered sacred. There is evidence to suggest that the area around the church of St 
David's had 'zones', or perhaps 'stations" of sanctity, the area closer to the cathedral 
precinct being more sacred and thus more important. " The existence of the 'stations" 
is verified by an indulgence issued by Eugenius IV in 1445 for those who visited and 
gave alms 
'for the repair and conservation of the ancient chapel of SS John the Apostle, and 
Evangelist, and Edward King and Confessor, Whitwell, near the city of St David's, 
on the public street within the bounds, precinct and circuit of the places of the 
stations of St David, by which (chapel) a multitude of faithful of those parts is wont 
to journey on pilgrimages'. 85 
The stations probably referred to places where pilgrims could stop on their 
journey or pilgrimage route, places where they could receive food and lodging. From 
the later thirteenth century Whitwell may also have had a hospice for the reception of 
pilgrims. " These '. stations' would have included a chapel where the pilgrim could 
prepare for the ultimate visit to the shrine. Archaeological evidence suggests that 
there were markings to signal the approach to a given holy site. At St David's the 
" Butler, L. A. S., ' 'The monastic city' in Wales: myth or reality, Bulletin of the Board of Celtic Studies, 
28, (1978-80), p. 465. 
85 CEPR, 8, p. 491. 
' See below, p. 232. 
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outermost boundaries seems to have been marked by crosses or wells; there were also 
field crosses at the northern and western approaches or gates. The harbours before the 
approach to the area were marked with chapels apparently designed specifically to 
receive pilgrims. 
In Wales, St David's appears to be alone in providing evidence of theses 
visible marks of sanctity. Both Llantwit Major, dedicated to St 111tud, and Bangor, in 
addition to the Primary church with the shrine, had chapels for the reception of 
pilgrims; land markings designating sacred space have yet to be found. St Patrick's 
Purgatory at Lough Derg also had 'stations' that were and are in the form of six rings 
of rugged stones that are thought to have been part of the original beehive cells of the 
monastic community. " The cells or oratories are and were part of the pilgrimage 
ritual as pilgrims are meant to process around them while reciting prayers. 
Sacred qualities were also attributed to water. The attraction of holy wells was 
a characteristic of Welsh Christianity that was shared with Ireland, although it was by 
no means peculiar to these countries. The wells themselves were relics, many of them 
associated with an event in the life of the saint to whom they were dedicated. " Such 
miraculous qualities were attributed to wells thought to be associated with any 
particular saint. Wells in Wales were often dedicated to native saints although at least 
" Tumer, V. and E., Image arid Pilg! jMage in Christian Culture, (New York 1978), ch. 3, especially 
pp. 117- 122. 
" For example a well dedicated to St David was thought to have sprung up nuraculously at the time of his 
baptism. Another well dedicated to David appeared when the saint needed to minister to the needs of man 
travelling. Deiniol's well appeared to provide water for his hermitage. St Wiriefride's well sprung from 
the ground when she was decapitated. Henken (1987), p. 105. 
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seventy-five wells were named after the Virgin, their geographical distribution 
suggesting that they were of post-Norman date. The Virgin was a favorite patron of 
the Normans and the majority of her wells are in areas of strong Anglo-Norman 
influence. " 
There was an interest in describing the n-ýiraculous and pure qualities of the 
water. The best known holy well now in Wales is the one dedicated to St Wineflide. 
Pilgrims to St Winefride's well were eager to 'taste the pure, blessed miracle, with its 
taste far better than wine -) . 
90 
Tudor Aled, (fl. 1480-1526), 91 was a Franciscan friar and prominent bard from 
Garth Geri, in the parish of Llansannan. " He wrote of St Wineffide's tireless healing 
-I- abilities. ' He compared the Well and its stream to the fourfold river flowing from 
the earthly paradise, Phison, Gihon, Tigris, and Euphrates, which to the medieval 
mystical writer were figures of spiritual reading, meditation, prayer, and diligence in 
useful work. The well water was compared to the dew of the Holy Ghost and the 
water of Baptism. 
Another poem dedicated to Winefride by leuan Brydydd Hir mentioned the water, 
' F. Jones (1954), p. 45. 
' Jones, D. Gwenallt, (1929), p. 1; quotation by B. Lewis. 
" DWB, pp. 986-87. 
' D. Thomas J1 957-58), p. 19. 
" G. H. Jones (1912), p. 81; Gwaith Tudur Aled, 2, pp. 524-25. 
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'There is in her spring, place of faith, 
The whole world, as in a baptismal font-, 
And there, the blessed maiden controls it, 
Is a Jordan for the two Gwynedds" 
In the diocese of St Asaph was the holy well and church of St Dyfnog 
celebrated by Dafydd ap Llywelyn ap Madog who praised the image of the saint and 
his miraculous spring. Dyffiog's well was a 'fountain of favour' and its waters were 
(medicine from the ground, unmixed with sand'y. 
Llanrhaeadr, in a splendid location 
You and your image there I would venerate... 
A spring of lovely, joyful action 
Was given to you, o man of fair blessings; 
Great are its praises, it is a marvel, 
It is a fair, fresh stream from the rock; 
A spring wells out from the depths, 
Wonderful, to bring deliverance; 
Medicine from the ground, unmixed with sand, 
No one knows its value in gold; 
91 Gwaith leuan Brvdvd--d Hir, p. 78-, quotation by B. Lewis 
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A cascade of grace for every nation 
It was granted to bring blessing and good fortune; 
Water of surpassing power, 
The world does not know the value of what it has done; 
It is the chief river of Sion, 
Full torrent which brings joy; 
Alike to the famous Jordan 
Is the spring's descent from its root and its source. 
In full view it restores 
Good health above his church here 
It washes away sickness from the diseased, 
And casts off their affliction; 
It has always made the sick well, 
It has always been a miraculous sign. "' 
The likening of the water to that of the Jordan is noticeable. The Jordan was 
itself a well-known pilgrimage destination and such poetic references recall other 
efforts to liken Welsh pilgrimage to greater pilgrimages. 96 There was no need to 
journey to the Holy Land if such abounding grace could be found locally. 
As with shrines and church property, the space surrounding the holy well like 
the water was considered sacred. Native poetry placed great emphasis on natural 
description of the well water and its environs creating a 'sacred landscape'. 
Description is given of meadows, hillsides, hilltops, and woodland. Llywelyn ap 
Hywel ab leuan described the landscape of the Virgin's shrine at Penrhys: 
'A goodly place is the summit and its wooded slope 
And a virgin sanctuary beside the high wood'. " 
" Quotation by B. LeWis; for full Welsh version see G. H. Jones (1912), pp. 3 90-9 1. 
' Pilgrimage to Penrhys was compared to Santiago and Rome; above, p. 212. 
' Gray (1996), p. 12, D. H. Williams, The White Monks M Gwent and the Border (Pontypool 1976), p. 80. 
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It was common for chapels or churches to be built near holy wells so that 
mass could be said nearby and surviving evidence attests to about two hundred sites 
with both holy well and chapel. " For example, Dyfhog's rural well was accompanied 
by a chapel as a poet said that he would go to the 'solemn church in the meadow I. 
99 
The site dedicated to the Virgin of Penrhys is thought to have housed a monastic 
community, according to local tradition. Though Penrhys was administered by the 
Cistercian monks of Llantarnam, there is no evidence that a religious community ever 
resided there. '00 However excavations c. 1912 revealed that there was a chapel, a 
hostelry or guesthouse, and a covered well associated with the site. 'O' Further 
information is gleaned from poems such as one by Gwilym Tew in which he spoke of 
mass bread and holy water implying that a church and a priest to celebrate the Mass 
were present there. 
102 Huw Cae Llwyd, a poet from North Wales, addressed one of 
his poems to Sir David of Penrhys, who was presumably the priest at the shrine. As 
Huw praised his hospitality the priest may also have been in charge of the hostelry 
which the monks maintained for pilgrims. '03 In 1398 Boniface IX granted the church 
at Penrhys an indult to hear confessions after the church and omaments were badly 
" F. Jones (1954), p-24. 
" G. H. Jones (1912), p. 3 90. 
" Ward, J., 'Our Lady of Penrhys', Arch. Camb., 14, (1914), p. 357. It was not the property of the 
Franciscan Friars as has been said. Llantarnam was a Cistercian order. 
"' lbid, p. 361. 
"' M. Gray (1996), p. 12. 
"' Ibid, p. 12; 1 Ward (1914), pp. 357 -6 1. 
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damaged in a fire. 'O' Thus we get occasional glimpses of the provision made for 
pilgrims as the sites usually incorporated churches, well houses or chapels, and in the 
instances of larger centres, hospitals or hostels. 
A unique architectural remnant, such as the chapel of St Wineffide over her 
well at Holywell, gives some indication of how such buildings may have functioned. 
The clergy associated with any particular site would probably have maintained a safe 
environment for relics, or in the case of wells, monitored behaviour at the water. 
While there is extensive evidence for shrine keepers or guardians in England, "' there 
is no such evidence of the specified role of shrine guardian in Wales, but clerics who 
ministered to the pilgrims and cared for the buildings probably filled this role. Clerics 
would have been necessary to organize vigils and administer the sacraments. 
104 CEPR, 5, p. 508. 
"" Nilson (I 998)ý pp. 96,130-32. 
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It is impossible to determine how many clerics might have looked after wells 
or relics. Perhaps the volume of pilgrims determined the number of clergy needed at 
the site. Pilgrim traffic increased in the summer months when the days were longer 
and the weather clement. Certain sites were likely to attract more attention nearer the 
time of the saint's feast day and this is suggested by indulgences that were sometimes 
issued to coincide with the feast of a particular saint. This was usual in most sites 
where even a centre as famous as St Thomas of Canterbury could expect higher 
volumes of pilgrims around the feast of his translation, 7 July. " It was probably 
customary to spend a certain period of time at the site. There is little evidence to help 
estimate how long pilgrims would stay at the shrine or holy well in Wales. "' A few 
clues occur randomly in medieval poems. For example, Rhislart ap Rhys described 
how at Penrhys, 'the diseases of the multitude who wait upon thee, after their 
weeping, are healed the second night. "O'Each pilgrimage centre, be it a church or 
holy well, probably had its own methods for overseeing activities and ministering to 
the visitors. 
" lbid, p. 113. 
"' Post-reformation sources are revealing of lengths of time spent by contemporary pilgrims at shrines, In 
particular, the holy well of St Winefride. Though it is possible that there was an accustomed amount of 
time to spend and that this tradition was continued nearly seventy-five years after the mandates forbidding 
pilgrimage, it is impossible to know for certain. The seventeenth-century pilgrims that Metcalf wrote about 
often visited the well three times before being cured and the pilgrims themselves refer to this as 'tradition' 
in their letters. Winefride, pp. 60-8 1. 
108 Rhvs B p. 13 - Gray (1996), p-20. 
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Practices and customs 
Behaviours and ceremonies connected with pilgrimage, such as confessions, 
the celebration of the mass, indulgences, climbing into shrine niches, making 
offerings, and collecting souvenirs were familiar at Welsh shrines as they were at 
shrines elsewhere in the Christian world. " Many of the sites had images of the 
saints, the Virgin, or Christ to which offerings could be made. Images could be in the 
form of sculptures or paintings. The figure of St Dwynwyn at her well in Angelsey 
was possibly gilded, as a poem by Dafydd ap Gwilym (1340-70) referred to her 
(, golden image in the candle-lit chancel". 110 The sculpture also wore a cloak because it 
was said 'buttons and pure gems rest upon her mantle. '. 111 Likewise there was 
probably a figure of St Wineffide that wore a cloak. Isabel, Countess of Warwick, in 
112 1439 bequeathed a cloth of russet velvet 'to St Winiffid'. As late as 1538 there was 
a sculpture of Winefride at her shrine in Holywell. 
" Nilson, B., 'The medieval experience at the shrine', Pilgrimage Explore , ed. I Stopford, (York 
1999), 
pp. 110-23. 
"' Clancy (1965), p. 73; Ruddock in Guide, 2, (1979), p. 169; A. Breeze, Medieval Welsh Literature 
(Bodmin 1997), p. 118.. 
"' Poem printed in I. George, 'The poems of Syr Dafydd', Transactions of the Anglesey Antiquarian 
Society and Field Club, (193 5), p. 100; translation by B. Lewis. 
"' It is unclear from her will whether this cloth was meant to adom a sculpture, or whether it was a gift for 
the institution. The recipient is unknown. Was it the Benedictines of Basingwerk who ministered to St 
Wineffide's well in Holywell? Or was it the abbey of Sts Peter and Paul, Shrewsbury where her shrine 
was? The Countess also Tewkesbury abbey her wedding gown and cloths of gold and of silk, so the cloth 
did not have to be given to a sculpture. However, she gave a green cloth with wide sleeves to Our Lady 
of Walsingham. Isabel's husband, Richard, made an offering M his will to St Winefride's church In 
Shrewsbury, so it is probable that Isabel's bequest was intended for the same institution. Testamenta. 
Vetusta, ed. N. H. Nicolas, (London 1826), 1, pp. 231-32,239-40. 
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'There is long been in the parish of Halywell (late abbey of Basingwerk) a chapel 
called Seynt Wenefredes chapell, in which there is an image of St Wenefrede With a box before it in which people have long put their oblations, and where they offered 
their oxen, kine, and other things in the worship of that Saint'. "' 
There was an image, probably a sculpture, of St Dyfhog at his church in 
Llanrhaider-ym-Mochnant, as seen in the poem above, but it was not described. "' 
Thomas Skeffington, bishop of Bangor, requested in his will, dated 1533, that his 
heart be carried to Bangor and buried in the cathedral church before the picture of St 
Deiniol. "' At Llangurig in mid Wales there was a wax image of Curig, made by a 
nun, which people visited to venerate. An anonymous poet wrote of going to the 
'Blessed Curig' with a wax taper in hopes of a cure for his blindness and eye pain. 
Turig, your image is called upon, 
Beloved man of miracles of the southern land'. 
116 
There were many notable sculptures of the Virgin in Wales. The image of the 
Virgin at Pwllheli was special because it was 'a fair image not made by man's 
hands". 117 Dafydd Nanmor compared a girl's golden hair to the hair of an image of 
... Records of the Court of Augmentations Rela! iug to Wales and Monmouthshire (hereafter 
Augmentations 
, ed. E. A. Lewis and J. C. Davis, (Cardiff 1940), p. 
96. 
"'' You and your iMage there I would venerate'; above, p. 235. 
D. R. Thomas (1876), p. 223. 
"' Lewis Glyn Cothi, pp. 279-80; translation by B. Lewis. 
"' Hywel ap Rhemallt; quotation by B Lewis. 
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the Virgin at St David's. "' The sculpture of the Virgin of Cardigan was found on the 
beach. It was typical for images to appear miraculously. Byzantine icons are known 
for being made without human hands as also was the torque of St Cynog mentioned 
above. 
Some images were moveable and were called 'living images'. The images 
were capable of miraculously moving their limbs; they do not appear to have moved 
from place to place. The poet, Dafydd ap Gwilym, compared the beauty of a girl to 
'Mary's living image', but it is not clear whether he was referring to the image in 
Mold or an image elsewhere. "' The renowned shrine of the 'living' Virgin of Mold, 
was a popular place of pilgrimage. 
120 The Welsh thought the Virgin supported their 
cause against the English. The success of Rheinallt ap Gruffudd ap Bleddyn of the 
Tower in the mid fifteenth century in the slaughtering of the men of Chester was 
famous among the Welsh as the most telling instance of the power of the living image 
of Mold. "' Lewis Glyn Cothi, settled in Chester and called upon Reinallt to take 
vengeance on the Mayor because the townspeople had sacked his house there. 
122 The 
Mayor of Chester and townspeople attended a fair at Mold and Reinallt burnt them in 
a tower and hung the Mayor. Tudor Penllyn, a ffiend and admirer of Welsh outlaws 
"' D. Myrddin Lloyd, 'Dafydd Nanrnor', Guide, 2, p. 192. 
Clancy (1965), p. 64. 
"' G. Williams (1962), p. 491 -, G. H. Jones (1912), pp. 313-16; Gwaith Tudor Aled, p. 349. 
"' G. Williams (1962), pp. 499-500. 
121 G. H. Jones (1912), p. 3 13; Lewis Glyn Cothi, (Oxford 183 7). 
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who defied English authority referred to Rheinallt as 'a bloody sword to the whole he 
was' and said he carried his sword under the protection of 'the Holy virgin of 
Mold -) . 
123 
Tintern possessed an image of the Virgin so renowned that its monks had to 
build a special chapel to accommodate her devotees. "' This is attested by a papal 
indulgence granted to the abbey in 1413 for pilgrims who: 
'visit the chapel without the west door of the church of the Cistercian monastery of St 
Mary the Virgin, Tintern, in the diocese of Llandaff, and give alms for the repair and 
decoration of its buildings and ornaments, in which chapel a picture of St Mary the 
Virgin has been fairly and honestly and devoutly placed and although the attempt has 
more than once been made, has been unable to be placed elsewhere, on account of 
which miracle and because mass is said daily by the monks at the altar of the said 
chapel, a very great multitude resorts to the chapel. "" 
Also celebrated was the statue of the Virgin in the remote shrine of Penrhys, 
in the Rhondda Valley,, Glamorgan. Nothing much was heard of the shrine in Penrhys 
until the second half of the fifteenth century when it became the focus of many 
Glamorgan bards. "' The earliest surviving poem celebrating the virtues of Penrhys 
was written by Llywelyn ap Hywel A leuan ap Goronwy who wrote c. 1460-70. 
Morgannwg wrote of the shrine's efficacy. 
12' G. Williams (1987), p. 9. 
"' G. Williams (1962), p. 490. 
125 CEPR, 6,1404-1415,4 John XXIII, (1413), p. 452. 
"' G. Williams (199 1), p. 79. 
245 
'There are nine heavens in one meadow, 
This grace is at Pen-rhys. 
There are men here that are drawn, 
Mary, by thy miracle along sea and land. 
Here thou camest bestowing great blessing 
To this place, from heaven to the earth- 
Thy image which they behold every day 
Was formerly received alive from heaven. 
Great are numbers in writing: 
Greater is the number of thy miracles, holy Mary... 
If the cry of the humble blind reaches thee, 
The blind shall see the light of day... 
Should a deaf man come, in addition to another, 
He will hear a cry from the wound of that other. 
Were a sick man to visit it upon crutches, 
He would not be carried in the same manner from Mary's 
Church. 
Thine is the image to heal sickness! 
Thou dost heal aches and pains! "" 
According to legend (as recorded in another of Lewys Morgannwg's poems), 
the image at Penrhys was not the work of human hands but was found in an oak tree 
from which it could not be moved. 
'An angel in the Decalogue 
Would never with his hands make the image of Mary. 
An honour, they say, that when it was obtained, 
A miracle was discovered of yore in the woods; 
Up from her shrine of oak-trunk, 
She, gentle maid, would not be borne. "" 
The shrine at Penrhys was dedicated to the Virgin, but poetic references make 
it clear that the miracle-working image was actually that of the Virgin and Child. 
"' J. Ward (1914), pp. 400-0 1. 
"' Pnnted and translated in J. Ward (1914), p. 3 95. 
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The image was lifelike, according to descriptions by Gwilym Tew (1470-80) and 
Rhisiart ap Rhys (1480-1520); the Christ child had his hand on his mother's arm and 
she was bending to kiss him, 'nursing Jesus for a kiss'. "' The statue was of wood 
and had apparently been gilded and painted. It had also been decked by the offerings 
of the faithful. Thomas Cadoean, valet of the Crown, in 1511 bequeathed his best 
tunic to the statue. In the 1530s the sculpture was still adomed with clothes and 
Cromwell was informed that men would 'repair to Penrys and take down the image of 
Our Lady as secretly as might be ... The official will 
bring the image and her apparel 
to your Lordship'. 
130 Similarly, the Grey Friars of Carmarthen had 'two poor coats for 
Our Lady -) . 
131 
At Haverfordwest in the church of St Mary there was an image of the Virgin 
with a holy taper about which Barlow, bishop of St David's, wrote to Cromwell. "' 
The church was adomed with a magnificent timber roof thought to be the benefit of 
pilgrim offerings. "' Barlow wrote to Cromwell c. 1538 that he 'had corrected the 
abuse of the taper of Haverford West ... 
but has since chanced on another more 
"' M. Gray (1996), p. 19; G. H. Jones (1912), 558. 
"' Letters and Papers, 13, pt. 11, p. 345. 
"' Letters and Papers 13, pt. ii, (1538), no. 229. 
"' Newell, E. J., A History of the Welsh Church to the Dissolution of the Monastenes (London 1895), 
p. 387; G. Williams (1962), p. 491. 
"I G. Williams (1962), p. 442; F. J. Warren, The Histor-v Antiquities of St Mar)/s Haverfordwest 
(Letchworth 1909). 
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shameful, called Our Lady's taper of Cardigan'. 
134 Barlow's examination of John 
Frodsam, prior, revealed the origin and status of the image in Cardigan. 
135 
The prior believed the image to be a holy relic as the 'fame of the country 1) 
professed it to be. The image had been found standing near the River Tyre 'with her 
son in her lap and the burning taper in her hand'. It was carried to Christ's church in 
Cardigan, but was miraculously found three or four times at the site of its initial 
discovery. The present church of Our Lady was subsequently built on the spot and 
the image became an object of great pilgrimage. "' Her miraculous taper continued 
burning for nine years without interruption 'until that time that one forsworn himself 
theron, and it extinguished'. The burning having ceased, the taper was honoured as a 
relic, 'worshipped and kissed by pilgrims, and sworn on by men' in difficult times. 
Prior John Frodsam, who had obtained an indulgence for the visits to the image in 
1512, confessed to the English officials that as the Welsh were always stealing wax, 
he had substituted a taper of painted wood which satisfied the purposes of 
devotion. "' 'Prior John put the tree beneath because the people carried the wax of 
"' Letters and Papers, vol. 13, pt. 1, no. 634; Suppression, Letter XCIII, pp. 183-9. 
Harris, S. M., 'Our Lady of Cardigan', Welsh Saints and Shrines, no. 2, (Cardiff 1954). There had been 
a priory in Cardigan for many centuries; it was established as a cell of the Benedictine abbey of St Peter 
at Chertsey, Surrey. The priory was first heard of after Prince Rhys ap Grufludd of South Wales recovered 
Cardigan fi7om the Normans III 1165. 
Froude, History of England from the fall of Wolsey to the death of Elizabeth, (New York 1872), 3, 
p. 237; Letters and Papers, 13, pt. 1, p. 634. 
137 11. M. Snuth (193 8), p. 17 8; see also Froude, History of Engl 3, p. 237. 
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the taper away'. "' The offerings collected at the shrine amounted to 'great sommes of 
money in tymes passed" and as he maintained, the image was an object of 'great 
pilgrimage to this present day". 
The relic of the cross, handed down by the Welsh princes, has already been 
mentioned. Clearly this relic set a precedent for devotion to Christ in Wales. There 
were also representations of Christ. There was an image of the Trinity on 'the hill 
above Caerleon' to which 'everyone comes-). 
139 Sadly, the nature of the image was not 
specified. However it was probably housed in the 'upright, prominent church' 
mentioned in the same poem. More often than not in Wales, Christ was depicted on a 
cross, or rood and many of these images became objects of pilgrimage. It was popular 
in Europe to install elaborate rood screens and lofts with figures of the crucified 
Christ surrounded by saints, and practice in Wales was no different. Much of this 
activity was related to the encouragement of pilgrims and probably financed by their 
offerings. 140 Rood screens became increasingly popular in fourteenth century 
England, but it was not until the later half of the fifteenth century and the early 
1 14 decades of the sixteenth century that they became popular in Wales. ' There is 
evidence to suggest that the Welsh made pilgrimages to the roods of Bangor, Brecon, 
Cardiff, Margam, Rhuddlan, Trefeglwys, and Tremeirchion. Much of the evidence is 
"' Letters and Papers, 13, pti, no. 634. 
"' G. H. Jones (1912), pp. 316-17. 
"' G. Williams (1997), p. 16. 
"' G. Williams (1962), p. 438. 
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provided by bardic literature, the majority of the poems about roods dating from the 
mid-fifteenth century onwards. 
The Rood of Brecon was an object of frequent visits and its potency was 
celebrated in several poems. 
142 The church in Brecon was partly the parish church of 
Brecon and partly the church of the Benedictine priory. The rood of Brecon is 
partially intact and was originally part of a large group including the thieves, Dismas 
and Desmas. 
14' The symbols of the Evangelists, an ox, an eagle, a lion, and a man, 
were also depicted. All figures were gilded. '" The great Rood at Brecon was 
praised in a poem Crog Aberhonddu by Hy-wel ap, Dafydd ap, leuan ap Rhys (1450- 
80). "' 'It had a great reputation, as miracles were said to be performed here; so great, 
that pilgrimages were made to Crog Aberhonddu'. " The roods of Brecon and 
Llanfaes were celebrated together in a poem by William Egwad ai Cant c. 1480. Of 
the Brecon rood he said, '. At Aberhonddu let every man pray: there, is an image 
gracious for its restfulness,. 
147 As late as 1520 Lewys Morgannyg celebrated the rood 
of Llanfaes in a poem. 
"' G. H. Jones (1912), p. 303. 
... As of 1286 there was supposedly a relic of the cross of the good thief, Dismas, in the church in 
Leonunster-, a portion of the cross of Desmas was kept here as well. See Registruin Ricard, de Swinfield 
Episcopi Herefordensis: 1283-1317, pp. 124-25. 
"' For the followmg material see Mgwynne-Jones, D., 'Brecon Cathedral c. 1093-1537: The Church of the 
Holy Rood', Brycheiniog, 24, (1990-92), p. 29. 
"' lbid, p. 26; G. H. Jones (1912), p. 303. 
146 Poem re-pnnted in G. E. F. Morgan, Brecon Cathedral, (1903), p. 26. 
"' G. H. Jones (1912), pp. 556-57. 
250 
Offerings were made to the rood in the priory at Cardiff, where Edward I had 
made oblations in 1284. A small portion of the priory's income was derived 
'from the oblations coming from the box before the Cross in the said Church of the 
Blessed Mary of Kerdyff before the feast of St Michael... ' (1451,29 Henry VI)"' 
Economic benefits of pilgrimages for Church and community. 
Images such as the rood at Cardiff were the potential recipients of great gifts, 
as pilgrimages were almost invariably accompanied by offerings, but the evidence is 
scant because records do not survive. Some information comes from poetry as has 
been shown. The Valor Ecclesiasticus of 1535 makes little record of offerings in 
Wales, which suggests that the amounts were too small to mention or that the 
document itself was not as comprehensive as it might have been. "' Pilgrimage traffic 
could benefit both secular and ecclesiastical communities. 
Gwilym Tew wrote of the offerings given to the image of the Virgin at 
Penrhys, 'a chief offering as numerous as the foaming waters of the sandy ford, in 
"' Text printed in W. Rees (1950), p. 178. 
"' G. William (1962), p. 354. 
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gold and money upon her fathom rood'. "' However, a more customary offering for 
less wealthy pilgrims was a candle, preferably the largest obtainable. They could 
usually be purchased at the shrine or, if an individual was unable to make a 
pilgrimage, he could be measured with string, which then was used to form the wick 
of the candle offered in his name. String equal to his height could be doubled over to 
make a shorter wick rather than an enormous candle. Candles were a common 
offering for pilgrims and could be used by the clergy. 5'Gwilym Tew offered a candle 
to the Virgin of Penrhys 'at the accustomed time for a pilgrim, a taper a fathom 
longg. 152 When this 'accustomed time' was remains uncertain. It possibly referred to 
the feast of the Virgin of Penrhys which is now unknown. Rhisiart ap Rhys 
mentioned Elspeth Mathew"s offering of 'two hundred pounds of wax'. "' 
Cromwell's pamphleteer Gray spoke of pilgrims to Penrhys with 'an image of wax, 
for the lame and for the blind" - 
154 The poet Lewys Morgannwg also promised to visit 
1 155 Penrhys, 'with song and wax I shall go ... where I shall petition 
for grace . 
Icuan Brydydd Hir, c. 1450, offered a coloured taper, as long as himself, to the 
rood in Chester, 'It is in my mind to give to it my length of coloured wax'. 
156 john 
"' Translated in J. Ward (1914), p. 404. 
"' Nilson (1998), pp. 103,13 5. 
"' M. Gray (1996), p. 12; J. Ward (1914), p. 3 98. 
Ldd p. 13; M. Gray (1996), p-20. Rhys Bgcb 
"' M. Gray (1996), p. 19. 
"' lbid-, G. H. Jones (1912), pp. 340,559. 
"' The poem is printed in G. H. Jones (1912), p. 298. 
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Bulton of Haverfordwest left five shfllings and eight pence in his wflI of 1463 for a 
taper to bum perpetually in front of a sculpture of the Virgin in the church of 
Haverfordwest. "' 
Wealthier pilgrims could leave more expensive offerings. Hywel ap Rheinallt 
(fl. 1471-94)"' composed a poem to St Dwynwyn in the diocese of Bardsey, referring 
to silver, wax, and bent money off ered at her 'blue, round, bright welli 
'Old silver is found in this 
From the presses on the riverside... 
Gold is given to you on the hillside 
And wax by every long-haired girl... 
Bent money is fitting for you, 
On your golden grave of Angelsey. 
There is a crowd, largest host of the region... 1159 
Richard Beauchamp, Earl of Warwick, ordered an image of gold weighing twenty 
pounds to be made in his own likeness, including his coat of arms, to be offered at the 
shrine of the church of St Wineffide at Shrewsbury. " Lewis Glyn Cothi wrote a 
poem celebrating the virtues and strengths of Jasper Tudor (c. 1431-95) in which he 
said that after his victory Jasper Tudor would 'offer gold upon two altars to his 
"' Green (1917-18), p. 145. The Bulton family had resided in Haverfordwest for over a hundred years. 
"' DWB, p. 405. He was a natiVe of North Wales. 
"'Poem printed mE. W. 0. Davies (1967), pp. 3-5; quotation by B. Lewis. 
"' Testamenta Vetusta, 1, pp. 2131-32. He gave identical offerings to shrines III St Albans, Canterbury, and 
Bndlington. 
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, guardian saint' who he named as St David. 
"' The gold was offered in thanksgiving ; 7- 
for aid in battle. 
162 Gold was not common in coinage until the latter half of the 
fifteenth century. " 
Humphrey Holland was a burgess of Conway, who c. 1529 bequeathed six 
shillings and eight pence for the 'gilding of Our Lady and the Three Kings of 
Cologne upon the altar' in a chapel in Conway Church. " Lewis ap Richard left one 
pound for the gilding of an image of the Virgin of Merthyr Tudful. "' Legacies were 
left in a number of wills to a sculpture or painting of the Virgin in Wales and many 
requested to be buried near such representations. " in addition to silver and gold, 
gems could be left at shrines. The priest of Merthyr Tudfil was complimented for 
giving 'beautiful jewels' to the martyr-saint, Tudful, to whom the church was 
dedicated. 167 
"' Lewis Glyn Cothi, pp. 464-66. 
"' Jasper Tudor, Earl of Pembroke, was the second son of Owen Tudor and Catherine of Valois, Widow 
of Henry V. Lewis Glyn Cothi served with Jasper Tudor. There were two large battles to which this poem 
might refer. The first was the battle of Mortimer's Cross fought near Wigniore 2 February 1461. Jasper 
was defeated by Edward IV. The other, perhaps more important battle, was that of Bosworth in 1485. 
Jasper sailed with the future Henry VII from France into Milford Haven and from there progressed to 
Bosworth and then to London for the coronation. DNB, 19, p. 1215. 
"'Nilson (1998), pp. 107-8. 
"' D. R. Thomas, 'Extracts from old wills relating to Wales', Arch. Camb., series 4, vol. 9, (187 8), p. 15 3. 
"-' G. Williams (1962), p. 458. 
" lbid, p. 483. 
"' Clancy (1965), pp. 213-215. 
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The offerings were protected, and not meant to be removed for other 
purposes. John Paschal, bishop of Llandaf, petitioned Gregory IX in 1345 
concerning oblations and alms. The pope was asked 
'to command that no rector, prelate, or any other shall presume to lay claim to 
oblations made at any altars wheresoever of the petitioners, or given into the 
priest's hand, or before the images of saints in places belonging to the petitioners, 
and that any attempt to do shall be stopped . 
168 
Pilgrims in England and elsewhere on the Continent were usually able to take 
away a souvenir of their journey. This might have been an ampulla filled with holy 
water, a badge, or small sculpture. However, there are no surviving pilgrim souvenirs 
Arl- - 169 
trom Wales. This is not to say that they did not exist, but that we have no evidence 
of what the souvenirs might have looked like. It is possible that there were figures in 
wax of Curig that pilgrims could purchase and take away, as suggested in a poem by 
Lewis Glyn Cothi. "' 
Offerings received at the shrine and pilgrim traffic were important to the 
economy of the local community. "' The donations could go to the improvement of 
the ecclesiastical facilities. Many church repairs were probably funded through larger 
oblations. For example the surviving stained glass window of a Tree of Jesse in the 
" CEPR, IX, 1345, p. 104. 
I am thankful to Mr Geoff Egan, Museum of London, for discussion on this point. 
"' Lewis Glyn Cothi, pp. 279-80. A portion of this poem is an elegy and part mentions monks who sell 
reliCs and images of saints. 
"' Geary (1978), p. 24. 
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east end of the north choir aisle in the church at Llanrhaeadr with the date 1533 at the 
bottom of the fifth light is thought to have been financed by pilgrim offerings. 
172 The 
window is considered to be the finest surviving example of medieval stained glass in 
Wales. A new roof was also constructed c. 1533, at about the same time as the 
window was installed. The site was apparently wealthy as there were a number of 
well-constructed buildings surrounding St Dyfhog's well. Various structures were 
described by Pennant and Fenton who noted of the saint's well that water fell from a 
pipe into a marble-bottomed bath that was enclosed and roofed. 
17' Likewise, the 
church in Gresford had a very expensive roof The popular offerings recorded at this 
shrine were responsible for much of its richness. A document dated 14 November 
1542 relates to these offerings: 
'many and divers oblations, offerings, fruits, obventions, emoluments, commodities', 
profits, casualties, and advantages were yearly from divers parts of the realm brought, 
given and offered at and in the said church of Gresford ... 
by reason whereof as well 
the church of the said parish was strongly and beautifully made erect and builded, as 
also all manner of ornaments and other necessaries requisite for the replenishing and 
furniture of the same were bought and provided, and the inhabitants of the town and 
parish, with divers others, were not a little aided and favoured towards the better 
sustentation of their living. "" 
The Welsh church was impoverished because of heavy taxes. Williams 
suggested that in the immediate post-Conquest period the Welsh clergy would have 
"' Matthews, E. Gwynn, The Llanrhaeadr Jesse 
-Window: 
Its Meaning and Ffistory, 1989, p. 10; F. Jones 
(1954), pp. 49-50. 
"' Pennant, Tours In Wales, 2, p. 59; Fenton (1917), p. 157. 
174Quoted in G. Williams (1962), p. 458-59. For original see N. L. W., SA/M/2 1, p. 22. 
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quickly felt an increase in taxes. The Welsh church had been taxed before and 
resented the financial burdens demanded by Welsh princes. However, in the 
thirteenth century taxes increased, and were more regularly collected by papal 
collectors. The Welsh dioceses were assessed for more than their worth in 129 1. 
From 1294 onwards the dioceses were required to provide four times as much tax as 
they had in the past. The Welsh clergy was both reluctant and unable to meet such 
demands. "' Heavy taxes continued as during the reign of Edward 111, in the 1370s, 
the clergy were required to contribute to the war-time tenths; the Welsh clergy were 
reluctant and often unable to collect this tax. 
176 Another factor leading to the 
economic difficulties was the plague that first hit c. 1348-50 and resulted in the death 
of many clerics though it is not possible to estimate how much the Welsh were 
affected, nor it is known what effect the plague had on religious orders. ", The Church 
in Wales, which had always been less affluent than the Church in England, also 
suffered financially during the revolt of Owain Glyndwr. Both English and Welsh 
soldiers contributed to the damage in the rebellion and money was needed for the 
repair and conservation of buildings. "' 
"' G. Williams (1962), pp. 5 8-6 1. 
"' lbid, pp. 140-4 1. 
177 lbid, p. 146. 
"' Ibid, pp. 57,227. Three of the four Welsh bishoprics were 'worth together only about as much as the 
poorest English bishopric; the total income of all Welsh abbeys was less than that of the single house of 
Glastonbury. Standards of income are relative so for the Welsh their Church was not poor, but the rebellion 
did place added strain on the resources. ' 
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Ecclesiastical buildings seem to have been the targets of English forces most 
likely as punishment for support given to the Welsh rebels. "' Support was strong for 
Glyndwr among the heads of the leading ecclesiastical institutions of Wales. 
Cistercian monasteries were in general, supportive of Glyndwr; they held extensive 
collections of Welsh literature and histories promoting pride in Welsh origins, Strata 
Florida"' in particular. Cistercians also fostered relations between the church and 
prominent Welshmen. "' Strata Marcella, in the diocese of St David, was thought to 
CC have held assemblies that excited contentions between the English and the Welsh' 
Whitland abbey, in the diocese of St David, did the same and one of its monks was 
charged with wandering the countryside, preaching against the English and spreading 
Welsh prophesies to excite the populace into rebellion. 
182 Valle Crucis was a 
foundation of Owain Glyndwr's ancestors and his great grandfather had been buried 
there. "' The bishop of St Asaph John Trefor, the first Welsh bishop in Wales for 
decades, supported Glyndwr. 
114 The abbot of Conway in the diocese of Bangor 
supported Glyndwr as did the heads of the Augustinian canons at Beddgelert and 
"' A. Pryce (192 3), pp. 91,2 7 9. 
180 The Cistercian house of Strata Florida, Cardiganshire, was founded c. 1164. It was the 
traditional burial place of the princes until it was burned by the English in 1294. Strata Florida 
held chronicles in south Wales as Conwy abbey was the main 'library' for chronicles and records 
in north Wales. See. G. Roberts, , 
Strata Florida Abbg, Cardiganshire: Its Foundation, History, and 
Fortunes, (Aberystwyth 1848), pp. 3-12. 
"' R. R. Davies (1995), p. 9 1. 
"' Ibid. 
183 Ibid, p. 135. Valle Crucis was M the area of Glyndwr's family lands of Glyndyfrdwy and it was 
this area that gave him power and authority that enabled him to proclaim himself Prince of Wales 
in 1400 and initiate rebellion. 
"" lbid, p. 214. lolo Goch wrote poems commemorating this bishop as well as Owain Glyndwr. 
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Bardsey. The Cistercian monastery of Llantarnam. in the diocese of Llandaf exhibited 
sympathies towards the rebeflion. "' 
In an attempt to raise money for the repair of ecclesiastical buildings a 
number of indulgences were issued for churches in Wales indicating that the 
predicament was well understood by the papacy, which responded to petitions from 
Welsh dioceses for financial support. "' Some Welsh indulgences date from the years 
immediately following the Glyndwr rebellion. While some of the indulgences make 
specific reference to war damage, others do not. In other cases the church was 
probably in need of attention, as a result of the normal disrepair caused by the 
passage of time. In 1427 Pope Martin V furnished Basingwerk in the diocese of St 
Asaph with indulgences available to those visiting and giving alms to the chapel of St 
Wineffide the Virgin 'called Haliwell' whose buildings were collapsed. "' The church 
of Sts Peter and Paul, Llandaf, was also badly damaged. Martin V issued an 
indulgence to those who visited and gave alms for repair of the buildings and its 
ornaments. The church attracted 'a great multitude out of reverence for SS Peter and 
Paul and of many other Saints whose relics are kept therein'. However, C. by wars, 
pestilences and other calamities' the church was wanting in ecclesiastical ornaments 
"' lbid, P. M. 
"' lbid, pp. 253-54. 
"' CEPR, 7, p. 504. 
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and 'its total desolation' was feared (1428). "' In 1428 Martin V also issued an 
indulgence for visitation and almsgiving for the 
'repair and conservation of the collegiate church of Landewybrevy in the diocese of 
St David's, whose buildings have been greatly deformed in the wars'. "' 
In 1431 Pope Eugenius IV (1431-46) issued an indulgence, specifically 
relating to war damage, for those visiting and giving alms 
'for the repair of the parish church of St Gwithelan de Llanwythelan in Kedewen, in 
the diocese of St Asaph, which by reason of the wars which have long raged in those 
parts is threatened with ruin'. 190 
An order of protection was granted to Jevan Lloyt, parson of the church of 
Llanllechid, near Bangor 'as Owain Glyndwr and others had lately risen in 
insurrection, and had killed, imprisoned, and despoiled divers of the King's lieges 
and committed arson and other crimes". 
191 There is evidence that the houses of the 
archdeaconry of Bangor were in ruins as a result of the skirmishes"' because it was 




"' CEPR, 8, p. 65. 
"'. CEPR, 8, p. 84. 
". CEPR, 8, p. 323. 
"' A. Pryce (1922), p. 8 1; CPR, Henry IV, 1, p. 418. 
" A. Pryce (1922), p. 8 1; CEP 6, p. 137. Walter Swaflbam, archdeacon of Bangor, was a supporter of 
Glyndwr. 
A. Pryce (1922), p. 81 CEPR 7, p. 46. 
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Institutions that were not damaged by war also received indulgences. In 1445 
Eugenius IV issued one indulgence for the church in Newport whose church was out 
of repair. 194 Strata Marcella offered printed pardons available for purchase by 
pilgrims c. 1528, the oldest such sheets of their kind known in Wales. "' One of the 
latest and more remarkable Papal indulgences issued for Wales was for the priory of 
St Mary, Cardigan. The church and its property had been damaged by flood waters as 
it was located near the sea. In 1512 John Frodsam, prior, petitioned the pope for an 
indulgence that was duly granted. In that church there was an image of the Virgin that 
(was of old miraculously found- to which the faithful have resort for the sake of 
devotion, especially of the feast days of the same St Mary- and where by her 
intercession the Most High works great miracles daily'. 1% 
The most remarkable element of the indulgence was that pilgrims were granted the 
same remissions as if they visited the churches inside and outside the city of Rome 
during Lent. 
194 CEPR, 8, p. 486. 
"' [bid, pp. 3 66-67. BL Egerton Ms. 24 10, f 4. 
, 6, (1503-1513)ý p. 460. Many thanks to Kate 
Heard for pointing out this reference. CEPP 
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Hospitality and safety of pilgrims 
Pilgrims needed places to rest along their journeys. Travelers, pilgrims among 
them, were sheltered in private domiciles and in monastic houses. Little evidence of 
how pilgrims were accommodated survives, but it is possible to say a little about the 
subject though it deserves its own study. Established houses for acconunodation were 
necessary to provide not only shelter for a night, but also protection from marauders, 
an all too frequent danger to wayfarers. 
Private houses often extended hospitality to travellers. Gerald of Barri wrote 
of the unreserved hospitality of the Welsh, 
'... the houses of all are common to all; and they consider liberality and hospitality 
amongst the first virtues. So much does hospitality here rejoice in communication, 
that it is neither offered nor requested by travelers, who on entering any house, only 
deliver up their arms. ' 197 
It is probable that some pilgrims travelling from shrine to shrine might have 
been accommodated in such a fashion. Not only did Gerald of Barri praise hospitality 
it was also appreciated by the poets who sang of it as a great virtue, and considered an 
important quality for a gentleman to possess. "' A twelfth century poet shamed poor 
hospitality, 'Alas for him who gives no lodging or fire and bed to a pilgrim 
). 199 Poems 
"' Description, p. 168. 
G. Williams (1962) pp. 3 78-79. 
"' A. Breeze (1997), p. 44. 
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tell of a few individuals who provided hospitality to travellers, among whom the 
poets were included. For instance, a mile north of the cathedral of Llandaf was Radyr 
Court, home of the Mathews family where the devout women of the house had a 
reputation for nursing sick pilgrims. According to Rhisiart ap Rhys's elegy to 
Elspeth Mathew, 'Her parlor was to many invalids like a hostelry' . 
200 Lewis Glyn 
Cothi wrote of the spiritual healing that was obtainable at the altar of St John of 
Jerusalem at the Commandery of the Order of St John, in Slebech in the diocese of St 
David's. "' He praised the hospitality of Thomas ab Philip and Sian his Wife who 
lived in Picton Castle, near to Slebech, and housed wandering bards and numerous 
pilgrims on their way to the Commandery which the poet claimed was as popular a 
pilgfimage as the one to Bardsey. "' 
There were however, many monastic houses that provided shelter to pilgrims 
as evidenced by a number of papal and episcopal documents. That religious houses 
often spent a lot on hospitality is also evident from the high expenditure on foodstuffs 
in receivers' accounts. Williams suggested that the amounts were higher than English 
houses because of the Welsh tradition for hospitality, a tradition that is known 
through poetry. "' Many houses complained of the burden of accommodating 
travellers. 
" M. Gray (2000), p. 20; G. H. Jones (1912), p. 340 for printed poem. 
"' G. Williams (199 1), p. 84. 
"" Lewis Glyn Cothi, pp. 301-04. 
G. Williams (1962), p. 3 76. These only relate to the dioceses of Llandaf and St David's. 
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Thomas Bek, bishop of St David's, allegedly issued a statute in 1287 for the 
construction of a hostel for pilgrims and other travelers to St David's. This was 
recorded in the Black Book of St David" s, c. 13 26 -. 
'Item, they say that Thomas de Becke, Bishop of St David's, appointed a place 
known as Whitwell ... 
for the hospitality of others. ý 
204 
A petition c. 1345 to the papacy from John de FitzWarin, a Knight in Wales, 
concerning his family's monastic foundation of St Peter's, Shrewsbury, indicates that 
the establishment was a recourse for travellers, many of whom were probably 
pilgrims. The monastery 
'situate on the public road, is exposed to inundations, and much of it has 
fallen 
... appropriate 
it to the church of Walton ... 
for the repair of the buildings and the 
keeping of hospitality, to take effect on the resignation or death of the present 
rectors'. 205 
The Cistercian abbey of Basingwerk, in the diocese of St Asaph, serviced St 
Wineffide's well and was also probably expected to house visitors to her shrine. In 
1346-47 King Edward III requested a loan from the monastery of twenty pounds. 
The abbot responded that he could not meet the king's financial demands as he and 
his twenty monks 'living in the monastery near the road have a heavy burden of 
"'. The Black Book, p. 15-ý G. H. Jones (1914 p-450. 
205 CP& 8, (dates), 4 Clement VI, (1345), p-91. 
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hospitality-). 206 The monks of the Cistercian houses were known for offering 'limitless 
charity to pilgrimsi,. 
2070f 
all Cistercian houses in Wales Margam abbey was 'most 
renowned for alms and charity ... and most open-handed hospitality 
). 208 
An indult granted c. 14 10 to the Premonstratensian abbot and convent of Tally 
in the diocese of St David's concerned the welfare and accommodation of travellers: 
'Although their monastery has, by frequent incursions of men-at-arms been 
despoiled, burned and almost destroyed, nevertheless the visitors of the order 
summon them or some of them, contrary to custom, to places distant about eighty 
miles from Tally ... 
in the future they shall not, for purpose of such visitation, be 
summoned beyond a legal days journey, but ... the visitors shall repair 
in person to 
the monastery or to a fit place within the said distance i. 209 
Religious institutions might have used the burden of hospitality as an excuse 
to evade paying debts to the king as shown above in the case of the abbot of 
Basingwerk or the abbey of St Peter in Shrewsbury. However, it is well known that 
pilgrims in Wales would have sheltered in both private and monastic houses. 
There were concerns about the safety of pilgrims travelling in Wales. It was 
often up to the clergy to attempt to obtain protection for them. David fitzGerald, 
Calendar of Ancient Correspondence conceming Wales, ed. J. G. Edwards, (Cardiff 193 5), (xxxvii, 183), 
p. 185. 
207 Jowmg, p. 103. 
208 lbid, p. 126. 
209 CEPR, 5, (1404-1415), 1 John XXIII, (1410), p. 230. 
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bishop of St Davids 1148-1176, granted an indulgence 27 June 1152 for pilgrims 
travelling to Brecon on the feast of St Elyned or Eluned, and the three days following, 
whose chapel belonged to the priory of Brecon. The indulgence of forty days penance 
extended the threat of excommunication to anyone who disturbed pilgrims travelling 
to Brecon for the feast. 
210 
The Statute of Adam Houghton, the Welsh bishop of St David's, dated 12 
May 1385, granted protection to pilgrims to St David's. 
'I (Bishop Adam Houghton) with the consent of the Chapter (of St David's 
Cathedral) decree and ordain that all men and women, as well of my own as of any 
other diocese, who for the purpose of a devout pilgrimage shall come at any time of 
the year to my church or the City of St David's, shall have free ingress without any 
impediment by me or any other person. And during the time of such pilgrimage, I 
take them into my special protection and especially enjoin all my officers peacefully 
to admit all pilgrims into my lordship, and not permit them to suffer any molestation, 
damage or insult. And if they shall suffer any annoyance, satisfaction shall be made 
to these without delay under the blessing of God, St David, and the Bishop. "" 
One of the main resources established for the protection of pilgrims were the 
houses of Knights Hospitallers, originally founded to protect visitors to the Holy 
Land. The first Grand Master separated the men into three divisions, the first being 
responsible for defending the Faith and protecting pilgrims. Rees asserted that the 
knights' house at Slebech, situated as it was along the coast, was built for defense 
because it was fortified. As late as the fourteenth century, a yearly payment was 
"' 
, 
St Davids Acta, pp. 50-5 1. Eluned is one of the female saints mentioned by Gerald of Barri. joumev, 
pp. 92-93. 
"' Printed in G. H. Jones (1912), p. 45 1. Onginal source unknown. 
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made from Slebech to 'two chief men of Wales, for maintaining and protecting the 
Bailiwick against the swindlers and scoundrels of Wales, who are very fierce in those 
partS5.212 An expense account from 1338 included the following: 
'Payment to two of the magnates of Wales, for maintaining and protecting the 
bailiwick against the highway robbers and malefactors of the countryside of Wales, 
who are fierce in those parts; to wit, to Richard Penres 40s., and to Stephen Perot 
40s 213 
Pilgrims were, in principle, protected internationally. From 1303 onwards 
individuals who interfered with travelling pilgrims were included in an annual bull In 
Coena Domini in which the Pope solemnly anathematized the offenders. Pilgrims 
were thus perhaps slightly safer than other travellers but they can have hardly felt 
secure. They had to be wary of innkeepers who were often blamed for thefts and 
murders. 
Issues of safety confronted all travelers in Wales as it was well known that 
bandits and thieves often lurked along highways in search of victims. An order 
issued 10 January 1278 pertained to the woods of Rhys son of Maredudd that were to 
be made safer by enlarging the passes in the woods between Carmarthen and 
Brecon. "' Owen, son of Gruffludd was also ordered to enlarge the passes in the wood 
of Swertwod as there was danger to travellers by reason of 'robbers and evil men 
"' Rees, W., The Order of St John in Wales, (Cardiff 1947), p. 3. 
"' Ibid, p. 77. See a report of Prior Philip de Thame to the Grand Master Elyan de Villanova, The Knights 
Hospitallers in England, ed Rev. Lambert B. Larking and John Mitchell Kemble. Printed for the Camden 
Society, 65, (1857). 
"' CWR, p. 17 1. 
'I,, 
frequenting the ilvoo. d 
5.215 These ivere precaltltions for all! travePers and not 
in particular. 
Concern for the people's safety is aptly pointed out in a petition c. 1464 to the 
papacy from the clergy and inhabitants of the cities and dioceses of St Asaph, 
Bangor, St David's, Hereford, and Coventry and Lichfield, which claimed that. 
'in those parts the number of murderers and ravishers of virgins and other women, 
thieves and other robber-, hh. d so much increased that unless their boldness were 




Much later an Englishman, travelling in February 1492, invoked Henry VI, (d. 
1461), after he had fallen into Welsh hands. Ten bandits, probably Welsh as the 
attack was in Wales, attacked William Young, one of the King's bailiffs, leaving him 
for dead at the roadside with twentymtwo wounds on his head and body. He had been 
collecting rents from the 'royal castle and estate' of Sandgate et Hammenett 'within 
the Eastern borders of Wales'. He was attacked at Newnham Brygge, probably near 
Swansea. Young prayed to Our Lady and King Henry that he might not die until he 
had seen a priest. Our Lady appeared to him in a vision and told him to visit her 
shrine in Nfilan. He must have been cured as he left a wax image of the incident at 
Windsor, probably in the chapel that Henry VI founded in honour of the Virgin, on 
his way to 
itaiy. 217 
"' lbid, p. 188. 
JI 464)ý p. 648. 216 CEPR, 11, (1455-64), 6 PlUs 11, 
Fr. Knox. R.. The Miracles of King Henry VI (Cambridge 1923), pp. 196-97. 
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The cessation of pilgrimage at the Dissolution meant a decrease in visitors to 
many places and therefore a decrease in revenue brought into small towns and 
villages. Local families might have supported themselves by running inns for the 
benefit of travellers. "' Though there would still have been traffic on the roads the 
volume would have been less heavy with the cessation of pilgrimage. The lack of 
pilgrims took its toll on Gresford as the 'said parish church of Gresford is and falleth 
successively in some decay). 
219 After the suppression of his cult, the village tavern 
that probably catered to the pilgrims to St Derfel's fell into decay. "' 
In an attempt to discourage pilgrims at a later date, c. 1636, innkeepers were targeted. In a FepOrt 
concerning Holywell from Sir John Bridgeman, 10 Februry 1636, the following recommendations were 
made: that unnecessay alehouses be suppressed, and that innkeepers and victuallers not service strangers 
unless they MquirCd after their name and their business. This would havc made innkeepers and the lik-c, 
eager to cam a living, airdous to take in lodgers and resulted in them losing income from travellers that 
had to be turned away. Foley, H., Records of the English ' 
Province of the Society of Jesus- I fistoric Facts 
Illustrative of the Labours and Sufferings of its Members in the Sixteenth and Seventeenth Centuries, 
(London 1878). 4, pt. 2, p. 535. 
G. Williams (1962), p. 459. 
G. Williams (1997), p. 127 - Augmentations, pp. 141-2. 
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The cults of saints in Wales and the Dissolution 
In the first quarter of the sixteenth century, pilgrimage and devotion to saints 
carried on much as it had in earlier times. There had been a gradual shift in the 
emphasis and objects of devotion. Eamon Duffy has pointed out that relics tended to 
be the focus of devotion in earlier medieval society but later medieval piety tended to 
be more imagembased with devotion paid to a painting or sculpture of Christ, the 
Virgin or a saint . 
22' As Welsh poetry indicates, the devotion to a certain saint was 
often focused around his or her holy well and often a sculpture of the saint was 
mentioned. It has been said that the Reformation freed the Welsh Church from the 
authority of Rome and in this way the Reformation allowed Wales to return to its 
native form of Christianity. This view of the Reformation led to the formation of the 




Oblations and pilgrimages continued on the eve of the Dissolution. 
223 Dafydd 
Llwyd praised the future Henry VIII while he was yet an infant and called upon 
Welsh saints to protect him; 'let the hand of Beuno ... preserve 
him from all ill, and 
the hand of Derfel the great guide'. "' On I' March 1530 Henry VIII gave forty 
shillings, on the first day of March to John Belson to help cover costs of celebrations 
"' Duffy, (1992), p. 167. 
J. R. Davies (2002), p. 362. 
Webb (2000), pp. 13 9-40. 
ý p. 
46. Printed in F. Jones (1969), 
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for the feast of St David. 225The feast of St David continued to be celebrated as late as 
1537; Princess Mary gave fifteen shillings to the yeomen of the guard in thanks for 
them bringing her a leek in honour of St David's day. 
226 
Materials compiled at the Dissolution are sometimes revealing of the worth of 
images, reliquaries and shrines. Some images were covered with silver. In 1536 relics 
were removed from the cathedral of St David: 'The parcels of the reliques are these- 
two heades of sylver plate enclosinge two rotten skulles stuffed with putrified 
clowtes; Item, two arm bones, and a worm eaten boke with sylver plate. ' 
22' An 
inventory was recorded by Morice Mathewe Esquire of Llandaf, in the year 1558 and 
included, among other items, the following images and relics covered in silver. 
'Furst oon Shryne of St Tilliaw of silver p'cell gilte of the coveringe in the Lady 
Chapell of Landaf aforeseid. 1) 
'It'M 
... 
Elios [Teilo] hedde of sylver gylte an arme of the same Seynte gylte St 
Dubrice hedde of silver & an artne of the seid Seynte of silver And St Odothyhe his 
hedde of silver and an arme of the seid St Odithe of silver. ' 
'It'm an Image of or Lady of brasse doble gilte". 
'It'm Seynt Teleos boke wherin is the hole knowledge of the chirche with an image 
of brasse on the one syde thereof doble giltyd'. 
... The Privy Purse Expenses of King Henry the Eighth from November MDXXIX, to Decembcr 
MDXXXII, ed., N. 11. Nicolas, (London 1827), p. 28. 
Pria Purse Ewenses of the Princess M ed., F. Madden, (London 183 1), p-61. 
Letters and Papers, 16, p. 184. 
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'It'm Seynt Teleo's shoes silver leyde with stone'. "' 
Welsh monasteries and shrines were, in general, not as richly adorned as their 
English counterparts. With the exception of St David's, the Welsh dioceses were the 
poorest in the kingdom. In the Valor Ecclesiasticus St David's was valued at L457 a 
year. Bangor was valued at 1131, Llandaf at 1141, and St Asaph at L187.22' Few 
Welsh monasteries were specifically mentioned in the Valor. "' If Welsh monasteries 
did receive gifts from pilgrims they were not recorded in the Commissioners' 
retums. " Basingwerk and Llantamam, which ministered to Penrhys, were 
mentioned at DO and L6 per year respectively. "' Also according to the Valor the 
monks at Bardsey took in E2 in pilgrims' offerings. Strata Marcella's rood attracted 
five shillings a year . 
233 The chapels in Usk priory attracted offerings . 
23' The offerings 
to the Holywell were worth ten pounds per annum in 1535.235 Oblations to the chapel 
... The Records of the CoInty Borough of Cardi (hereafter Cardiff Records , ed. 
J. H. Matthews, 6 vols., 
(Cardiff 1898-1911), vol. 1, pp. 376,379. 
"' G. Williams (1962), p. 270. 
"' lbid, p. 352. 
231 Savmie, A., 'English monasteries on the eve of the Dissolution'. Oxford Studies in Legal. and Social 
History, (Oxford 1909), p. 103. 
"Yalor Ecclesiasticus, 4, pp. 438,365. 
233 lbid, 4, p. 450. 
234 rbid, 4, p. 365. Offerings in the prioq chapel of St Radegunde amounted to twenty pence and in the 
chapel of Mary Magdalene to fifteen pence. Offerings to the images, unspecified which they were, In the 
parish church in Usk were worth fourteen pence. 
F. Jones (1954), pp. 49-50. 
272 
of St Wineffide in Basingwerk in 15 36 came to a total of 113 6 7s IId. For the years 
between 1538-39 they amounted to L39 9s 8d. "' Offerings to St Cadfan in his church 
in Tywyn amounted to 26s 8d. 
237 
There is much more evidence of the dismantling of English shrines. This may 
perhaps have been because there was more treasure worth recording from shrines in 
England. Commissioners found the shrine at Bury St Edmund 'very cumbrous to 
deface' but still managed to take over five thousand marks in gold and silver from the 
monastery. 23' The gold and silver taken from St Thomas Becket's shrine filled 
twenty-six wagons. 239 Many expensive offerings were taken from the shrine of 
Richard in Chichester including, among other things, fifty-five images of silver and 
gilt, three coffers full of broken silver, and a box of stones and gems. " 
There were certainly numerous shrines in Wales as this study has shown, but 
only St David's and St Teilo's were mentioned when dismantled. In 1536 the 'price 
of the sepulchre called le shryne of St David in Wales' was set at 166 13s. 4d. 
241 It 
was dismantled, probably in the year 1536; commissioners spent efforts attempting to 
"' Owen, E., 'The monasteq of Basingwerk- at its dissolution', Flintshire I listoncal Society, 7, (1922), 
pp. 60-63. 
"'Yalor Ecclesiasticus, 4, p. 427. 
" Letters and Papers, 13, pt. i, no. 192. 
Letters and Papers, 13, pt. 11, no. 133. 
"' Letters and Paper , 13, pt. 11, no. 
1103. 
... Letters and Papers, 19, pt. ii, (1544), no. 328. This is according to an account by Sir John Williams who 
was treasurer of Augmentations. 'Receipts from sales of goods, chattels, and jewels', 
dated 29 September 
1544.1 will add information on the relative value of other shrines. For Chichester's shrine see Letters & 
Papers, 13, pt. 11, no. 1103. 
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regain goods that had been taken from the shrine before it was dismantled. As St 
David was the foremost Welsh saint and Edward I gave substantial donations to the 
rebuilding of his shrine, it was probably one of the most elaborate in Wales. 
Likewise the shrine of St Teilo was probably grand; the commissioners seem 
to have given it more attention than others. Bishop Urban, c. 1120, had new shrines 
built for St Teilo and St Dubricius, but Teilo's was noted in the inventory. St Teilo's 
shrine was perhaps richer in ornament as he was recognized as the major patron of 
the diocese. Both Dubricius and Oudoceus had been honoured at Llandaf, but only 
documents mentioning their head and arm reliquaries survive. The shrine of Teilo 
was said to have been decorated with images of Teilo, Dyfiig, and Oudoceus. "' in 
1558 the canons of the chapter of Llandaf surrendered four or five hundred ounces of 
gilt plate; it was taken to London and handed over to a goldsmith in Cheapside. The 
reliquaries of the saints' heads of Teilo, Dyfiig, and Oudoceus. The reliquary heads 
wore mitres and were double gilt. "' These head reliquaries may possibly have been 
confused and mistaken with images of these three saints said to have ornamented the 
shrine itself "' 
G. Williams (199 1), pp. 69-98. 
"' 
-Cardiff 
Records, 1, pp. 373,375. This report was written m 1558 about events happenmg at the time. 
See E 117/ 14/3 1 for onginal letter from Broxhohn . 
... Glarimor Williams has said that the figures of Teilo, Dyffig, and Oudoceus decorated the shrine of St 
Teilo. G. Williams (1962), p. 443. 
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The existence of some of the saints was now doubted. Anglo-Norman bishops 
had left the see of St David's where it was. It was Edward 1, a king, who had 
suggested the transfer of St Asaph diocese to Rhuddlan and this he argued was partly 
based on his concern for the relics of St Asaph. Earlier bishops had searched for relics 
of St David, unlike William Barlow. William Barlow was a reforming Augustinian 
canon from England, first elected as prior of Haverfordwest in 1534 at the insistence 
of Anne Boleyn, and in April 1536 was made bishop of St David's. '4' He proposed to 
216 
remove the see of St Asaph to Wrexham. He also had plans to move the see of St 
David's to St Peter's in Carmarthen as he disliked the backward setting of the diocese 
which was generally only frequented by 'vagabonde pilgremes. 
247 William Barlow 
seems to have doubted the very existence of St David, the founder of his see: 
'... Welsh David, patron of Wales, whose very existence is doubtful, as it rests upon 
such legends as those lately tried out of Dervel Gadem, Conoch, and other Welsh 
gods... 1248 
The relics of St David and other saints must have been displayed on St 
David's feast day, I' March, for the people to honour, because Barlow complained- 
Turthermore, where I admonished the canons of Sainte Davids accordinge to the 
Kynges injunctions in no wyse to set forth fayned reliques for to allure people to 
supersticion, neither to advance the vague observacion of unnecessary holy dayes 
abrogated by the kynges supreme authoritye, on sainte Davids daye the people 
SHUth, H. Maynard, Henry VIII and the Reformation, (London 1948), p. 62. 
"' I listory of the Diocese of St Asaph, 1, p. 78; G. Willimis (1952-54), p. 216. 
... G. Willimus (1952-54), p. 216; Suppression (1843), pp-206-210-, Letters and Papers, (1538), 13, pt. 
no. I 11. 
" Letters and Papers, (1538), 13, pt. ii, no. I 11. 
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wilfully solnysinge the feest, certen reliques were set forth which I caused to be 
sequestered and taken away, detaynynge them in my custody untill I may be 
advertised of your lordships pleasor. ' (31 March 1538)... 
Barlow's lack of interest in David has been noted. He also expressed a lack of 
interest in the cult of Derfel. Derfel's body had been buried at Bardsey, but the church 
at Llanderfel contained a wooden image of the saint on horseback that was provided 
apparently with a mechanism that enabled the eyes to open and shut and the limbs to 
move. "' There is no indication of when this statue was placed here or for how long it 
had been honoured, but it may have been at least from the time of Lewis Glyn Cothi's 
poem dedicated to the saint, probably in the second half of the fifteenth century. The 
wealth that derived from pilgrim offerings to this image was probably a crucial factor 
in the restoration and rebuilding of the church c. 1500. "' Offerings to St Derfel 
amounted to 26s and 8p in the Valor Ecclesiasticus of 1535.252 However, it is 
apparent from the visit of Ellis Price, appointed by Cromwell as Commissary General K- 
for the diocese of St Asaph, in 1538 that pilgrimages had been numerous and brought 
in revenues to the clergy. Price recorded his impressions in a letter to Cromwell. 
'... That notwithstondinge, there ys an image of Darvellgadam within the saide 
diocese, in whome the people have so greate confidence, hope, and truste, that they 
cumme daylye a pillgramage unto hym., somme withe kyne, others with oxen or 
horsis, and the reste withe money, insomuche that there was fyve or syxe hundrethe 
pillgrames to a mans estimacion that offered to the saide image the fifte daie of this 
presente monthe of Aprill. The innocente people hathe ben sore aluryd and entisid to 
"' Supmession, P. 184. 
W. G. Evans (1990-93), p. 144. 
" lbid, p. 143. 
"'Yalor Ecclesiasticus, 4, p. 365. 
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worshipe the saide image, insomuche that there is a commyn sayinge as yet amongist 
them that whosoever will offer anie thinge to the s-aide image of Darvellgadarn, he hathe power to fatche hym or them that so offers oute of hell when they be dampned. ' 
(6 April 1538)253 
The saint's feast day was celebrated on the 5"' April, so this explains the large 
number of pilgrims, five or six hundred, present at his church on that day in 1538. 
The Venerable D. R. Thomas has suggested that the nature of the offerings, the 
animals in particular, indicated that Derfel might have been considered a special 
patron of animals. He surmised that the animals were perhaps not brought as 
offerings, but to be cured at the shrine of their patron. 
254 
Price ordered the wooden image of the saint to be cut off from the animal on 
which it was seated and taken to Smithfield and burned. "' Devotees offered forty 
pounds to Price that they might be allowed to keep the statue. "' Price accused the 
rector and parishioners of Llandderfel of greed for the revenue brought in by 
offerings to the image and said that this resulted in the desire to purchase the image 
from him. "' As the people of the area had already offered Price a bribe, he ordered 
that the image be removed 'as secretly as might be' in order that uproar be avoided. "' 
253 Suppression, Letter XCV, pp. 190-1 -, Letters and Papers, (1538), 13, pt. 1, no. 694. 
"' W. G. Evans (1990-93), p. 144. There is nothing unusual about this practice-, offering accounts from 
shrines often record donations made on behalf of an animal. Kings themselves participated in such 
activities, Edward I petitioning St Thomas of Canterbury to cure his gerfalcon. Prestwich (1985). 
G. Williams (1997), p. 126. 
Letters and Papers, (1538), 13, pt. 1, Nos. 649,863-4. 
257 W. G. Evans (1990-93), p. 147. 
JI 538), 13. pt. 11,345. Letters and Papers, 
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John Leland, journeying through Wales between 1536 and 1539, wrote of 
several pilgrimage sites that were no longer frequented by pilgrims. On Barrey Isle in 
Glamorganshire Leland mentioned a small chapel dedicated to St Barrok 'wher much 
pilgrimage was usid 
-). 259 In the area of the Dee was the site of another religious centrc 
where 'pilgrimage and offering was a late to S. Armon'. 
260 St Garmon was 
commemorated in a ninth-century Life in the I-Estoria Brittonum so Leland's 
comment suggests continuity of devotion over time. Leland wrote of a parish church 
in Caernarvonshire called Llan Engan Vrenhin that was supposed to have been a 
large pilgrimage centre. He also described the village church of Llanarmon dedicated 
to St Germanus of Auxerre that housed an image of St Lupus and said many pilgrims 
had made offerings there. "' Gerald of Barri writing nearly three hundred years earlier 
claimed that the Welsh had a custom instituted by Germanus of Auxerre and Lupus of 
Troyes of paying a 'great tithe' on the special occasions of marriage, pilgrimage, and 
penance. " Gerald did not mention the church of Llanarmon, but it may be more than 
coincidence that a statue of St Lupus should be in a church dedicated to St Germanus. 
There is little reason to doubt what Leland does say and as he was writing relatively 
close to the time when such activities would still have been flourishing, it is probable 
that his information is accurate. 
" Leland, 4. p. 24. 
260 lbid, 4, p. 70. Oblations to an unage of St Armon amounted to 30s In 1535; Valor Ecclesiasticus, 4, 
p. 446. 
Pennant, -1, p. IT Leland 4, p. 35. 
262 Pryce, 11., 'Ecclesiastical wealth in early medieval Wales', The Early Church m Wales and the West, 
N. Edwards and A. Lane, eds. (Oxford 1992), p. 30. 
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From the n-ýid-1530s onwards poets no longer openly praised the saints; rather 
they began to condemn them. Gruffudd ab leuan ap Llywelyn Fychan had praised St 
Cynhafal for a cure received at his well and also commemorated the roods of 
Tremeirchion and Rhuddlan in poems. He recanted his former devotion after the 
263 Dissolution. Lewis Morgannwg had praised the shrine of the Virgin at Penrhys and 
also other holy sites, but changed his attitude in the later 1530s. Likewise the poet 
Dafydd Benwyn had been healed at St Collwyn's well at Pyle and had praised the 
saint, but changed his mind during the reign of Queen Elizabeth. "' 
Despite a general change in attitudes towards the saints, reformers sometimes 
found themselves slipping back into old habits. When Elis Grufludd, from Gronant in 
Flintshire" a Welsh soldier of the King's retinue in Calais and a chronicler, was 
crossing to Calais from England in Lent 1537 there were rough seas and he was 
ffightened and threatened by the storm. Though an advocate for changing religious 
practices, he and others on board began calling on the help of God and his saints. 
Elis swore to make an offering to St Dwynwen. 
'So we raised and let fall the anchors many times one after the other while crying on 
the saints every one according to his credulity, some on Mary of Walsingham, some 
on the cross on the north door of Paul's Church, some on St Saviour of Bermondsey, 
some on Mary of Barking, others on Mary of the Pew in Westminster. I was as weak 
in my faith as anyone else and I promised that I would go on foot and offer to St 
Gwalth Gruffudd ab leuan ap LIN-weINn Fychan, ed. J. C. Morrice (Bangor 1910), pp. 411-, 3 1. 
" G. Williams (199 1), p. 94. 
'65 
ý Ells Gnif "d p. 38. The last 69 folios of this are translated that pertain to the reign of Henry VIII have 
been translated into English. 
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Ddwynwen whenever God and the saints would allow me to set foot in England. So 
we were all putting more faith in false pieces of wood, some of which were three 
hundred miles away from us, than in God. 
-)266 
A letter concerning the Welsh people written c. 1590 indicates that old 
practices were not so easy to eradicate. 
'They still go in heaps on pilgrimages to wells and places of superstition ... they come ý 267 to the place where the church or chapel was, by great journey barefoot . 
Pilgrims still went to St Donat, "' and to Our Lady of Penrhys. In 1592 
devotion was paid to St Meigaus at Capel Meugan in Pembrokeshire. The queen's 
men were ordered to take down and deface relics and monuments (14 July 1592). It 
was forbidden that people go by day or night to the chapel in a superstitious 
manner. 
269 The cult of St Meigaus must have been active before the Dissolution, but 
there is no evidence of it. Such is also the case with the holy well at Fynnon 
Gwyddfaen in Carmarthenshire that was attracting pilgrims in 1594. 
Conclusion 
The Welsh remained devoted to early native saints and the use of ancient 
relics in various ecclesiastical and legal contexts by clerics, princes and laity indicates 
"' lbid, pp. 31-36; see T. Jones, 'A Welsh chronicler in Tudor England', Welsh thstory Review, 1, (1960- 
63), p. 14. 
F. Jones (1954), p. 62. 
"I Williams, D., 'The miracle at St Donat's', The Welsh Review. 6, (1947), pp. 33-38. 
lbid, pp. 59-60. 
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their importance to communities. Many practices, such as processions and swearing 
on relics were similar to customs elsewhere in Christendom, but it was the 
dedications to obscure and local saints that made the traditions unique. Veneration of 
Christ and the Virgin at local shrines conformed to the appeal of such dedications in 
England and Europe. It is fortunate that surviving poetry is revealing of traditions that 
took place at the holy sites that would otherwise remain in obscurity. 
There was a certain co-dependence of local community and the local shrine. 
The shrine and religious institution required oblations, a portion of which would have 
gone towards the maintenance of the shrine and to the clerics who administered to the 
visitors. The town or village that hosted the shrine could also benefit from pilgrim 
traffic. Safety was always a matter of concern for travellers and the unease of 
pilgrims of any nationality in Wales was probably heightened by the various 
rebellions and presence of Anglo-Norman and Welsh soldiers. The difficulty in 
uprooting traditional practices in the mid sixteenth century attests to the Welsh 
attachment to their native saints. Documents generated at the Dissolution are 
revealing of the continuity of devotion, for instance to St David, and also provide 




The post-Conquest clergy in Wales used native saints to promote 
themselves and their positions. They did this through translations and by 
commissioning Vitae. Anglo-Norman clerics chose to promote saints already 
associated with their institutions; Teilo and Dubricius at Llandaff, St David at St 
David's, Cadoc at Llancarfan. They therefore chose to foster cults that were 
honoured in pre-Conquest Wales and patronized saints among those most closely 
associated with Wales today, David, Dubricius, Teilo, and Wineffide. The foreign 
presence in Wales encouraged devotions towards native Welsh saints as well as 
introducing and strengthening more 'modem' devotions, for example to the 
Virgin. Welsh bishops took oaths of obedience to Canterbury, yet this did not 
prevent a handful of clerics in Wales from petitioning for the status of 
metropolitan for St David's, among them Bernard the Norman, Gerald of Barri, 
and Thomas Bek. Owain Glyndwr's vision of Wales included an independent 
Welsh Church. 
William I and Edward I made pilgrimages to the shrine of St David and by 
doing so they traversed their newly conquered territories. The journey allowed 
them to visually display their piety and support of the clergy; it also provided an 
opportunity for them to form and strengthen alliances. Henry 11 made a 
pilgrimage to St David's attired as a penitential pilgrim and was no doubt hoping 
for the support of the clergy in the face of his own possible excommunication. 
Henry V probably sought aid against the French and Glyndwr's rebels on his 
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pilgrimages to St Wineffide's shrine in Shrewsbury and her well near Basingwerk 
in 1415. It was Edward I who displayed most interest in relics from Wales and 
made the most donations to its saints and this was a by product of his campaigns 
against the Welsh. 
The Welsh themselves remained interested in their native saints and in local 
shrines dedicated to Christ and the Virgin. This is evidenced by vernacular poetry, by 
a number of entries in the Valor Ecclesiasticus, and by a handful of commissioners' 
reports after 1536. Though hagiography displays tensions between Welsh and 
foreigners, a saint was, in theory, not hindered or confined by contemporary patriotic 
attitudes. However, Welsh and English saints were called upon by native devotees for 
protection and often hagiography presented a saint as holding a hostile view of 
foreigners. 
No native Welshman or member of the Welsh clergy was canonized and with 
the exception of Caradoc, none were proposed for canonization in the post-conquest 
period. Nor is there evidence of 'popular' unofficial cults of new saints. Within 
England itself, the monarchy naturally discouraged the cults of rebels such as Simon 
de Montfort who were venerated as saints. Had there been any cults devoted to Welsh 
princes and rebels between the Norman Conquest and the Glyndwr rebellion, they 
would have been suppressed. Rebel martyrs would have been an obvious aff-ront to 
English lordship. However, although native princes and warriors were honoured by 
the Welsh and sometimes compared to saints as manifested in vernacular poetry, 
there is no indication that their remains were resorted to as relics. 
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The clergy promoted St David and Caradoc, they never received official 
recognition of their sainthood from Rome. In the case of St David, this is not in the 
least surprising as such ancient saints were not official-ly canonized anywhere. The 
question remains as to how often the pope was asked to proclaim saints as the pope 
responds to a petition for canonization. The issue is one of an absence of candidates. 
Saints who were proclaimed in the British Isles outside England in the post-Conquest 
period, such as Margaret in Scotland and Malachy in Ireland, had promoted the 
interests of the Roman Church during their lifetimes. Both had campaigned for 
monastic reform and had the respect of the papacy. It is the fact that no Welsh or 
Anglo-Welsh clergy were of the desired calibre that is more interesting. On the other 
hand, bishops in England sometimes enjoyed posthumous cults supported even by the 
king and some were canonized. For example, Thomas Becket, Wulfstan of 
Worcester, Hugh of Lincoln, and Thomas Cantilupe. 
Through both the Norman and the Edwardian conquests Wales had retained 
dedications particular to Welsh Christianity, though its structure had changed and 
reflected the organization of the church in England and on the Continent. Devotions 
to the Welsh saints were, arguably, one of the last expressions of a culture that had 
been slowly influenced and changed over a period of centuries. As much as kings of 
England from the reign of William I onwards wanted power over the Welsh and 
interfered in Welsh in ecclesiastical affairs, they had, on numerous occasions, shown 
respect to their saints. With the overthrow of the saints in England itself in and after 
the 1530s, that respect was replaced by skepticism and aggressive destruction. 
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Nevertheless, pilgrimage to holY sites in Wales continued, in particular to St 
Winefride. John Taylor, a writer and poet, visited Holywell when making a circuit of 
Wales in 1652. On the last day of July he said that the hillsides surrounding St 
Wineffide's well were covered with beggars, both men and women, of all ages, 
'conditions, sorts, and sizes' and all covered with lice. ' James 11 and his queen made 
a pilgrimage on 29 August 1686 and asked that the queen might give birth to a son. 
The king gave part of the dress wom by Mary Queen of Scots when she was executed 
and the queen gave thirty pounds to the fabric of the chapel. The well received many 
pilgrims in the seventeenth century. ' Metcalf named pilgrims who reported cures in 
1606,16371,1647, and 1673.34 The pilgrims were not only Welsh, but also came from 
Bath, Worcester, Sussex, Durham', Preston and even Ireland. ' Eighteenth and 
nineteenth-century antiquarians told of activities taking place at holy sites throughout 
Wales, but often it is difficult to determine the origin of devotion and practice. ' The 
shrine of St Wineffide at Holywell is useful because it allows for continuity of 
practice and devotion to be seen over the centuries. The continuation of such customs 
'A short relation of a joulmey through Wales, made, in the year 1652, by John TgLlor, the Water-Poet ed. 
J. 0. Halliwell, (London 1859), p. 11. 
'A list of pilgrims m 1629 is pnnted by Foley (1878), 4, pt. 2, p. 534. 
' Metcalf was writing c. 1712 so was too far removed from the time of the cures. Also he was able to 
procure letters written by the pilgrims that claimed to be cured and reports from their physicians who 
had seen them before and after; The Life of St Wineffide, written 1712 by P. Metcalf, ed. H. Thurstan, 
(London 1914), pp. 69-81. 
' F. Jones (1954), p. 65. 
'Maher, M., 'Holywell imn 1894', The Month, 83, (Feb. 1895), pp. 153 -82. See also H. Thurston, 'Holywell 
in recent years'. The Month, 128, (July 1916), pp. 38-51; Winefride, pp. 69-81. 
' See Suggett (1996) for a discussion of the social behaviours and changes that influenced local 
festivals in Wales. 
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marks the continuity of practice associated with sacred spaces in Wales whilst the 
reasons for those practices and traditions behind their development attest to the 
changes that occur over the centuries. 
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